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Introduction to Notes on Plotinus—Ennead Two 


Ennead Two is all about the physical world and how it is administered by Soul. We have tractates investigating the Nature of 
Matter, the movement of the sun and stars, casualty, and sometimes peculiar commentaries on surprisingly specific subjects. Some 
length is given to investigating why objects which are far away appear to be smaller. You also see Plotinus refuting the beliefs of his 
contemporaries. Astrology and Gnosticism are broken down and refuted one proposition at a time. 


Central to Plotinus Physical system is the manifestation of physical phenomena based on metaphysical principles. Everything in the 
sensible world is a physical manifestation of something Ideal. Soul plays the part in turning these Ideal blueprints into physical 
actualities. There are several consequences to this system. For one, it implies a sort of providence and determinism because Soul is 
said to busy itself manifesting every single possible Ideal thing into the physical world. Everything that happens in the physical 
world is governed by this process, and was destined to happen based on the necessary order and structure of the metaphysical 
Ideal Realm (i.e. Nous). For another, it pronounces this providential determinism as Divine, and urges us to accept the 
circumstances we experience in the sensible world as necessary and ultimately suitable to the wellbeing of the transcendent unity. 
We are discouraged from scorning fate, and are taught to see our embodied experiences as a necessary part of the grand order of 
all things which will ultimately reunite us with The One. 


Some of the more interesting positions and arguments are as follows: 


Plotinus classifies all Matter as being comprised of Earth, Water, Air, and Fire. At first glance this sounds like some 
silliness from a fantasy book or video game, but as you read on it becomes apparent that these represent a primordial 
conception of the phases of Matter. Earth then is like Solids, Water is like Liquids, Air is like Gasses, and Fire is like 
Plasma. 


The entire Material Cosmos is said to be an eternal closed system. It remains ‘itself’ in perpetuity, but with its internal 
components in constant flux. There are echoes to Parmenides Poem (as opposed to the dialog by the same name), where it 
is argued that since the entire Universe contains everything, nothing can be added to it or removed from it. Where would 
you get more stuff to add to it (since everything is already within it)? If you removed something from it, where would it be 
able to go (since there is nowhere outside of it)? 


Everything must rotate for there to be any three-dimensional extension (because only the center of anything may be at rest). 


Everything rotates around its center, which can both be a physical center, but also a sort of ontological point source. This 
occurs on every level of the ontological hierarchy. So Soul orbits around Nous, the Heavenly realm (i.e. the cosmos) orbits 
around Soul, and this is extended to the Material realm. While Plotinus did not know about concepts such as galaxies, | think 
this line of reasoning holds up. Galaxies orbit around their center, planetary systems orbit around their star, and so on. Again 
this is both Material (and thus corporeal and spatial) and metaphysical (and thus incorporeal and non-spatial). The 
constituent parts of a system orbit around their center and point of origin. 


The Heavenly realm, or rather the cosmos as a whole, is a living being with a body and Soul (i.e. an animated body). 


The reason Astrology seems to make sense is because the entire universe is really one unified whole. Everything is 
connected, and each part of the whole has its own unique role to play. The position of a planet coinciding with an event on 
earth is like a violin and trumpet hitting the same note at the same time in a song. It is not because the violin note causes the 
trumpet not, but rather that they are in an orchestra playing the same song. Every distinct thing in the cosmos is like an 
instrument in an orchestra or an organ in a body. Each thing servers its purpose by playing its position in The One. 


The source of all things is in Nous, which Plotinus equates with the Demiurge and Zeus. The most exciting part of this tractate 
follows, namely Plotinus’ account of the generation of life or the animation of Matter. The Intellectual, being infinitely full, 
oversaturates the part of Soul it mingles with. As Soul overflows, this pressure becomes the force of production. It cannot 
overflow upwards, as that which is above Soul is already full and complete. So, the pressure must overflow downwards. 
Overflowing Soul discharges the pressure from the Intellectual towards the Material. 


Two type of Matter are put fourth: One type is the Matter for corporeal/sensible objects. Matter of this variety which 
receives Form makes a Body. This type of Matter is in constant flux, as it takes on form after form in unending chains of 
transformation. The second type of Matter is incorporeal Matter which makes up the Ideal realm. This Matter is different 


from corporeal Matter in a variety of ways. It primarily serves as the medium for the Ideal forms to express their 
characteristics which differentiate them. Because the Ideal realm is eternal, this matter is fixed and does not experience flux. 


The primary nature of Matter is investigated, and it is concluded that Matter is necessarily Indefinite, in that it lacks any sort 
of Qualities (i.e. expressed/manifest Form) in of itself. It is this Indefinite nature of Matter which precisely makes it suitable 
as the medium for Form and differentiation. Because it lacks these characteristics in of itself, it is able to express them 
without altering its fundamental nature. This Indefinite nature makes Matter tricky to grasp via both the senses and intellect, 
because it lacks any Essential properties to experience or grasp via Reason. We can only know of it in a sort of apophatic 
way, by actively experiencing its absence. Plato calls this a ‘spurious act of reasoning’. It is also this Indefinite nature which 
makes Matter, in a sense, Evil. This is because The Good is perfectly Definite, and Matter is its antithesis in being Indefinite. 


Something is said to exist Potentially as something else when it has the possibility to Be it in the future. Plotinus 
differentiates between Potential and Potentialities. Potential is a state of Being possessed by a subject when it can change. 
Potentialities are the particular possibilities. So Potential is something which metal ore possesses, and the form of a statue is 
one of the particular Potentialities which the ore can Become. This dichotomy is mirrored with Actual existence and 
Actualities. Existing Actually is something that a subject is does. An Actuality is the combination of a subject and a particular 
state of Being. In a way, Potential is like a medium for the possession of possibilities. Actualities are composites of a subject 
and it existing a certain way. 


Matter is defined as Pure Potential since it has the ability to become all Definite Beings. Because it is Pure Potential, it is like 
non-Being in that it lacks any of the Definition which Beings possess. As soon as Definite Being manifests in Matter, Matter 
loses its purity and is no longer Matter by itself. 


Being is roughly the same thing as Existing. To Be is to Exist. Essence is what is required for a particular Being to Exist. Quality 
is a characteristic of a Being. Thus, an Essential characteristic cannot be a Quality. This is because in order for something to 
have Qualities, it must Exist already. Qualities (at least in this tractate) are thus only ever Accidental to something which 
already exists. 


Because Ideal Beings only possess Essential characteristics, they cannot rightly be said to possess Accidental Qualities. 
Sensible objects in the corporeal realm can have both Essential Actualizations, but also Accidental Qualities. This distinction 
illuminates that Corporeal Beings are further removed from Real Being as compared to Ideal Beings. Qualities are removed 
even further from Real Being since they are removed from Corporeal Objects (which themselves are already removed from 
Ideal Beings). Yet even Ideal Beings are removed from penultimate Real Being. Only The One is contingent upon nothing else, 
and so its Existence is the purest. 


To Plotinus, bodies are an expression of the Form of Corporeality in Matter. So, when bodies mix, the incorporeal Matter and 
incorporeal Qualities of the bodies mix together. 


Because our sight is not good enough to see the details of a distant object, we cannot determine its Form and Qualities. 
Because we cannot determine its Form and Qualities, we have no way of discerning its true Magnitude. 


Soul is not Evil, and the sensible world it generates is not Evil. In fact, this is proof of its Divinity and power. Soul is argued to 
translate the Divine to the sensible world and it does so using its characteristic powers of generation and animation. 


The distinction between the Soul of All (i.e. All Soul, World Soul) and a particular Soul is the particular Body which has bound 
up that segment of the Soul of All. Since the Soul of All binds and contains all of the Bodies, it is impossible for any Body to 
bind or contain it. Anything which is within another thing cannot encapsulate that which surrounds it. 


The sensible world is necessary, and it is not the result of some deliberated decision. The Intellectual Realm cannot be the 
end of emanation. The Divine Intellectual Realm is full of limitless power, and so it Eternally creates. 


Life is a place where Souls develop their harmony with Intellect. Since everyone is developing at different rates, there are 
people at different phases in their journey back to the Divine. This is the reason for differences between people’s lives and 
the appearance of injustice among Human Beings. 


Notes on Plotinus - Ennead Two, First Tractate - On the Material Cosmos 


2.1.1 The Persistence of the Material Cosmos 


The Material Cosmos has always existed and will always exist. It is said that this fact is due to the will of the of the 
Divine. While technically true, this is merely a statement without an explanation to back it up. How can we account for 
the perpetuation of the Material Cosmos? 


In the Earthly world we live in in our day to day lives, the particular elements are in constant flux. Only the Immaterial 
Ideal Forms which mundane Earthly particulars participate in are unchanging. An analogy can be drawn to the animal 
kingdom. Individual animals live and die, however the Ideal Form of a species of animal remains unchanging. If this is 
true for Earthly objects we regularly interact with, could it be true for the Heavenly bodies up above (i.e. the stars and 
planets in outer space)? The number of variant manifestations of any particular Ideal Form may vary, but the Ideal 
Form itself remains eternally for things to participate in. In this way, The Divine may reintroduce these Ideal Forms into 
Matter perpetually. Individual dogs die, but Dogs as a species persist. In this sense, Dogs only exist perpetually via the 
eternal Ideal Form of Dogs. Individual dogs die, but Dogs as a species persist. If this is the nature of Earthly objects, why 
would it not also apply to the Heavenly bodies (i.e. the planets and stars)? 


Some argue that that the persistence of the Heavenly bodies is due to the fact that the Material Cosmos contains all 
things within it. Since everything Material is within the Material Cosmos, the Material Cosmos cannot change into 
anything else. Since it contains everything, there is nothing beyond it for it to grow larger into. Since there is nothing 
outside of it, there is no perspective external to it such that it could shrink it or be broken up into smaller parts. Since it 
cannot grow larger or shrink smaller, it must remain the same. So, it must also be indestructible. How can something 
which cannot change be destroyed? 


This line of thinking provides a reasonable explanation as to how the Material Cosmos as a whole might be 
indestructible and everlasting. Yet it does not explain why the individual parts within the Heavens, such as the sun and 
planets, must also be afforded this impermanence. They are not all-encompassing and thus it is theoretically possible 
that their Material could shift and degrade. The Heavenly bodies (the planets and stars) could be like animals, and only 
persistent in terms of their respective Ideal Forms. The Ideal Form of Stars is eternal, but individual stars might not be. 


Further, it is possible to suppose that Material Cosmos itself is constantly shifting. While the whole of it is safe from 
external destruction, the Material within the Cosmos could be in constant flux. Its parts could constantly be fluctuating, 
interacting with one another, and decaying. Then, only the Immaterial Ideal Form of the Material Cosmos itself could 
be said to remain unchanging and eternal. The Divine could constantly re-impart The Material Cosmos with its eternal 
Ideal Form, granting it perpetuity in Form only. If this were true, the entire Material Cosmos as a whole would then be 
like an Animated Being, comprised of Matter participating in an Ideal Form (i.e. the coupling of Ideal Form and Matter). 
In this case, the Material Cosmos itself would be qualitatively like Dogs and Human Beings. 


On this view, we need not hold a double standard for the perpetuity of Heavenly bodies and more familiar Earthly 
objects. Heavenly bodies would be like Earthly bodies, except that they are larger and retain their participation in an 
Ideal Form for a longer duration. Thus, we have an adequate explanation as to how all things within the Material 
Cosmos could share the quality of only existing perpetually via Ideal Form. This view would then be coherent so long as 
it can be shown how Divine will could sustain the whole indefinitely. 


Any alternative theories which argue that the Heavenly Bodies can retain their individual identity perpetually would 
require several additional explanations. How can the will of the Divine produce this effect? Why are some things only 
able to persist in terms of the Ideal Form they participate in, while other things persist in both Ideal Form and as 


particular individuals? Why are some particular things (e.g. the Heavenly bodies) able to maintain their existence 
perpetually, while others particular things (e.g. animals) are not? 


2.1.2. How Matter May Retain its Individual Identity Perpetually 


The belief that the Material Cosmos and the Heavenly bodies may persist perpetually as individual objects, while 
Earthly Bodies (i.e. things inside of the orbit of Earth's Moon) may only persist in terms of their Ideal Forms demands 
an explanation. After all, the nature of Material objects is flux and degradation. How then could some bodies retain 
their individual identify? Plato himself argued for the fluctuating nature of Material objects, and applied this belief 
equally to both the Earthly and Heavenly bodies. Plato asks, how could Material bodies retain their individual identity if 
they are constantly in flux? This echoes the view of Heraclitus that even the sun is perpetually coming into new being 
as its Matter shifts and fluctuates. 


Aristotle escapes extending the fluctuating nature of Earthly Material bodies to Heavenly bodies by arguing that they 
are made of a different substance, referred to variously as Aether or Quintessence. Aether is unique precisely in that it 
does not fluctuate or degrade as does Earthly Matter. Yet many deny the existence of Aristotle's eternal variety of 
Matter, and hold that the Heavenly bodies are made of the same Matter as Earthly bodies. If we take for granted that 
the Matter of the Heavenly bodies and the Earthly bodies is the same, how can we account for the perpetual individual 
identity of the Material Cosmos and its parts, the Heavenly bodies? 


Every Animated body is an aggregate of Soul and Matter. Since the Material Cosmos is Animated, it must be comprised 
of Soul and Matter as well. Consequently, if it is to possess a perpetual individual identity, it must derive this identity 
from either its Soul, its Matter, or both (i.e. the combination of both). If someone holds the view that the Material body 
itself is impassible, then they are consequently granted that the Material body may exist in its individual identity 
perpetually. Soul would only be relegated to the role of providing the body with Life. However, what if someone holds 
the view that the Material body may degrade and perish, but that the Soul grants permanence to the body it couples 
with? The latter view requires an explanation. How is the impermanent nature of the body compatible for coupling 
with the Soul, whose permanent nature is opposite? In addition, it must be shown how the Matter of a body is 
conducive to actualizing the will of the Divine. 


2.1.3. Matter in Open and Closed Systems 


Let us assume that Matter, the body in the Animated Body of the Cosmos, is constantly in flux. How could Matter in 
such a fluctuating state serve as a means to perpetuate the immortality of the Material Cosmos? The answer is that, 
although Matter is constantly in flux, it does not leave the Material Cosmos as a whole. The flux of the Material occurs 
completely within the Material Cosmos. The Material Cosmos itself is never diminished. It never loses Matter, and so it 
does not age (i.e. come closer to death). 


We can see a parallel on Earth. Although the constituent parts of Earth change, the Earth itself retains its individual 
existence. Plants and animals die and turn into soil, plants grow from the soil, oceans erode the land, Vulcanic activities 
displace water, and so on. Yet all of this flux is within Earth. The Matter of Earth shifts and takes on new Forms, but the 
Earth as a whole remains stable (or at least for a long time from a Human perspective). This is the nature of all 
Animated Beings. Although their Matter is in constant flux, the whole Being retains its identity (at least until it dies). 
Even Human Beings persist for a long while in this way, and that is in spite of the fact that in the case of Humans there 
is Matter which is removed from their bodies over time. 


If we consider a body which Matter cannot be removed from (i.e. the Material Cosmos as a whole) then we are able to 
resolve the issue of the contrary natures of the permanent Soul and Transient Matter. In a Human, for example, the 
transient nature of Matter ultimately causes the cessation of its coupling with the Soul (i.e. death). In the Material 
Cosmos, the fact that the Matter cannot be removed from the system excludes the possibility of its death. In this way, 
the Matter and Soul of the Cosmos as a whole are perfectly harmonized with regards to perpetual existence. 


Fire, as the principle element of the Heavens, chiefly seeks an upward trajectory. It never settles on Earth, just as Earth 
remains below and does not ascend. As Fire ascends, it eventually reaches the highest possible point in the Material 
Cosmos. Having nowhere above to go, and unable to descend due to its chiefly ascending nature, it loses its 
momentum. Without momentum it loses all resistance, and the All Soul is free to situate it in the best and Most 
Beautiful place of all, and so Fire eventually takes its place within Soul itself. It is unable to descend due to the angular 
momentum derived from the revolutions of the Soul, and this circuit sustains the Fire at this height. Since Fire has no 
inherent tendency towards descent, effort is not required to keep it in place. When Material parts combine to form a 
human body, they eventually degrade and are removed from the system. And so, we must replenish the lost Matter by 
eating. Since there is no ejection of Matter from the Heavens above, such replenishment is unnecessary. In the case of 
Fire which has ascended to the Heavens, if it is said to be extinguished there, then there would be the need to replace 
it, as is the case with Humans needing food to replace the Matter they lose throughout their life. In this case, however, 
the Material Cosmos would not be a closed system, and so we could not say that it maintains its physical identity 
perpetually. 


2.1.4 The Perpetual Nature of the Soul 


Let us examine this issue by itself. Are the Heavens an open or closed system? Does anything leave the Heavens, such 
that it would need to be replaced? Is it a closed system, merely undergoing internal flux while nothing is ultimately 
removed or added? Is Fire the only element in the Heavens, or is it merely the predominant one? Is it possible for other 
elements to ascend to the Heavenly realm and remain suspended in accordance with Divine will? 


If we can associate Fire, the purest of the elements, with the highest form of Soul (i.e. the most sovereign cause of 
animation), then we will have a solid foundation for belief in the immortality of the Heavens. In animals, the Soul 
chooses to reside in the best part of the body. Shouldn't the highest form of Soul choose to reside in the highest form 
of Matter (i.e. the Heavenly bodies)? Although Aristotle claims that fire surges and consumes everything ferociously, he 
was surely speaking to Earthly fire. The Heavenly Fire of the stars is calm and harmonious, commensurable to the 
nature of stars themselves. 


The All Soul resides high in the ontological hierarchy. It is preceded only by the highest Principles of Existence in Nous 
and The One (i.e. The Good) itself. It resides within the Divine, above Matter, and maintains its indestructible 
perfection. Since Soul is Eternal and impassible, it is not possible for any part of it to degrade and cease. To argue 
otherwise betrays a lack of understanding regarding the eternal nature of the Divine. The Divine keeps its Immaterial 
parts in perpetuity. 


Soul, by definition, is sufficient to contain the things it animates within its bounds for at least the duration of a lifetime. 
Is it even coherent to suggest that Soul might only contain and animate things within itself for a limited duration of 
time? Such a suggestion implies that that natural tendency of things is to scatter away from the Soul. Yet if that were 
true, the Soul would need to constantly exert some sort of energy or effort to keep the tings it animates within its 
bounds. To imply that it is possible for Soul to cease encapsulating things and imparting them with Animation implies 
that it does not encapsulate things effortlessly and naturally. For example, an Ideal Form contains its variant 
manifestations merely by nature of its Essence. It automatically and necessarily does so as direct result of its nature as 


an Ideal Form. To suggest that a Soul does not perpetually engage in its characteristic acts (i.e. Animation) is akin to 
suggesting that an Ideal Form could lose its connection to one of its variants. In short, to argue that a Soul could lose its 
grasp ona body It is animating is akin to arguing that there is something which can rewrite the fundamental laws of 
logic and relation. Such a proposition is contrary to the very nature of Soul itself. 


Further, the fact that the Cosmos has no beginning (to be discussed in another tractate) gives us good reason to think 
that it shall not end either. What could cause it to cease existing? Although Material objects degrade and wear out, 
their fundamental elements are not destroyed. They are merely recycled and in flux. The fact that the elements exist in 
perpetuity means that the Cosmos they exist within must necessarily persist as well. The All Soul itself is unable to 
cease its existence (to be discussed in another tractate), as it does not face difficulty or expend energy in the process of 
its acts to shape the Cosmos. There is no process by which it can wither away. Even in the impossible event in which all 
of the Matter in the Material Cosmos was wiped away, Soul would remain impassible and unaffected due to its 
residence within the Divine. 


2.1.5 Heaven and Earth, Body and Soul 


Why do objects of the Heavens persist perpetually, while Earthly objects perish? Plato's answer is that the objects of 
the Heavens are formed by the supreme, highest order Divinity itself (i.e. Nous itself). Earthly objects are generated 
from lesser Gods (i.e. the Ideal forms within Nous) which are themselves made by this highest order Divinity. It is the 
natural law of the Cosmos that thing generated by the highest Divinity directly endure perpetually. 


This system implies an ontological hierarchy. The Heavenly Soul (i.e. the soul of the Heavenly bodies) is produced 
directly from Nous (i.e. the Demiurge), which in turn produced the Earthly Soul which presides above the Souls of 
animal life on Earth. The lower order Souls are carved out of the higher order Soul. In this process, they become 
diminished and less full. Each lesser Soul bears resemblance to the Soul of the Heavens, in that they both engage in the 
animation of bodies. Yet the lower order Souls are less potent, and preside over smaller and lesser bodies. While the 
Soul of the Heavens presides over the highest form of Matter in the Heavenly bodies (i.e. the planets and stars), the 
lower order Souls preside over the material bodies of Earth. The Matter of the bodies on Earth are inferior in that they 
lose their form more readily. They are more transient. Thus, the Living Beings of Earth do not persist due to the 
transient nature of the Matter which comprises them, and due to the relatively less powerful Souls which animate their 
bodies. 


On the Contrary, the Heavenly bodies persists. Since the whole of the Heavens must persist, so too must its parts. The 
objects on Earth are not a part of the heavenly system, and so the persistence of the Heavenly system does not extend 
its immortality to the Earthly bodies beneath the moon. We are formed by Souls which are removed by multiple 
degrees of separation from the most powerful Soul of the Heavens. In fact, we are not governed by a single quality of 
soul (See notes on Ennead One, First Tractate, Section 1). The inferior part of the Soul of a Human Being (i.e. the 
Unreasoning Soul) is crafted by the lower order Gods, and constitutes the animation of our body and its basic life- 
supporting functions. It is the foundational cause of our Being. The higher parts of the Soul of a Human Being (i.e. the 
Reasoning and Intellectual Souls) constitute our self-aware identity. This does not constitute our Being itself, but rather 
our Wellbeing. The higher orders of the Human Soul bridge the gap between our Unreasoning Animated Body with the 
Divine itself, adding Reasoning and Intellect to our Unreasoning Being. 


2.1.6 Questions Regarding the Interdependence of the Elements 


We must now discuss whether Fire is the only element in the Heavens. Further we must discern whether or not there is 
external flux from the Heavens. If there is external flux from the Heavens (i.e. material leaving from the Heavens such 
that it is not a closed system), then it will require things to replace those which leave it. 


Plato's Timaeus concluded that the Material Cosmos is primarily comprised of Fire and Earth. Fire makes things visible, 
while Earth makes things solidified. Stars being very visible must be primarily made of Fire, but they are also 
undoubtably solid and thus must contain some Earth as well. This appears to be close to Plato's actual world view (as 
opposed to being merely a point of view represented in the dialog). As far as our sense perceptions can ascertain, most 
of the Material Cosmos appears to be of Fire. Yet the fact that solidity exists in the Material Cosmos also means that it 
contains Earth too. 


What about the other elements? What do the Heavens need Water and Air for? It seems counterintuitive for Water to 
survive among so much Fire given their differing natures. Further, shouldn’t the Air eventually be consumed and 
transformed by the Fire as well? As is argued in Timaeus, two contrary entities require intermediaries. Intermediaries 
fillin between the extreme ends of the continuum they exist upon in order to make the extreme concepts coherent. 
Does this necessarily apply to physical bodies as well? For one, Water stands between Earth and Air (the continuum is 
in the order of Fire, Air, Water, then Earth) yet Water and Earth would appear to be able to mix without necessitating 
an intermediary. Some may argue that the hypothetical intermediaries between Water and Earth are present within 
the Water and Earth itself. Such an argument for Earth and Water does not apply to the question at hand, however, 
because Earth and Water are not contrary entities which require intermediaries for coherence. Further, if Earth and 
Water self-contain the hypothetical intermediaries between each other, then the intermediaries are within each other, 
not between each other. In this case, there is really nothing between them and they can be bound together directly. 


Next, we must address whether Earth may be visible without Fire, and whether Fire may be solid without any Earth. If 
not, then none of the elements would possess their own independent substantiality. In this case, all of the Elements 
would be mixed in with all Matter, and only the proportions of each would vary from Material thing to thing. This is in 
fact a commonly held belief, as (for example) it is said by many that Earth must contain at least some Water to bind it 
together cohesively. If we accept the proposition that the elements are always mixed together, we are left with the 
problem of each element lacking its own independent Essence. In this case, each element would not be something in of 
itself. Yet in that case, what could be the foundation for each element within a mixture of said elements? If every 
element is a mix of Fire, Air, Water, and Earth, what makes up the Fire, Air, Water, and Earth which then get mixed 
together? 


For Earth, how can there be an essential piece of Earth if all Earth requires Water to bind it together? What does the 
Water have to bind together, if there are no Essential pieces of Earth? If Water binds together pieces of Earth, then 
there must be individual pieces of Earth which may be bound together. Thus, each piece of Earth must have its own 
substantial Essence irrespective of any magnitude of Water. Further, what need does Earth have of Air? How could Air 
retain its nebulous and gaseous nature while forming part of a solid piece of Earth? 


With regards to Fire, Timaeus argues that Fire is merely necessary for the elements to be visible. It does not argue that 
Fire is necessary for Earth to exist at all. Visibility is a product of light, which is indeed necessary for visibility. To say 
that we can see an object which is not illuminated is absurd. After all darkness itself is not seen, but merely reflects a 
lack of visibility. It is the same with sound. Silence is not heard, but rather is experienced as the absence of sound. 
While Fire may be necessary to see Earth, there is no reason to suppose that it is a necessary part of its composition. 
Light, emanating from Fire and then reaching an object is sufficient for this object to become visible. Cold objects, such 
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as snow, are plainly visible. Yet their lack of intense heat also betrays their lack of Fire as a component. It may, 
however, be conceded that Fire is necessary at some point produce the Light which illuminates the objects. 


As for Water, can it not exist in of itself without participating as a binding agent for Earth? 
As for Air, again, how can something so gaseous and nebulous contain something so solid as Earth? 


While Fire does appear solid in a sense, we can argue that it has no need for Earth due to the fact that its structure 
seems of a different variety than that of Earth. It does not remain fixed in three dimensions, as Earth does. It is possible 
that its volume and resistance to other things is a product of its natural displacement of volume, rather than any Earth. 


Only hardness must be predicated on Earth. Even structure and density may belong to other things. Consider melted 
gold, which possesses a nature like Water, but nonetheless possesses three-dimensional extension and density. 


Lastly, Fire is conceivably predicated on Soul alone. For example, the bodies of certain daemons (i.e. guardian spirits) 
are comprised of Fire alone. 


So, do we reject the notion that every portion within the Material Cosmos is comprised of all of the Elements? The trick 
is that this statement is true in the Earthly Sphere. However, it is not prudent to apply the nature of Earthly things to 
the Heavenly bodies. The presence of Earth within the Heavens is untenable. The presence of Earth in the Heavens is 
disproven by the fact that the Heavens so plainly gleam with Fire. 


2.1.7. The Nature of Earth and Fire 


How can we resolve this juxtaposition between Earth and Fire? Plato's view is that the Material Cosmos must have this 
quality of three dimensional displacement and resistance. This view puts Earth set at the center of the universe. There, 
Earth provides both the quality of solidity in living Beings, as well as a solid foundation for them to walk upon. Earth is 
self-sustaining in its continuous existence, but requires Fire for its illumination. Water provides moisture and 
lubrication to the system, preventing its parts form binding together. Air lightens the masses of Earthly objects. 


Each element may lend parts of its quality to other Elements, but not because each Element makes up the constitution 
of every Material system. Fire and Earth are not intermingled as the constituent parts of Stars, for example. Rather, 
each element represents a quality of the entire Material Cosmos. Because the entire Material Cosmos consist in the 
qualities of each Element, each individual part of the Cosmos contains a semblance of the quality of each Element as 
well. 


Earth, for example, is not comprised of Air and Fire themselves. Instead, it may take on Air's quality of softness and 
Fire's quality of brightness. A true mixture would be something of a different kind, and represent a composite thing 
comprised of both Elements. In actuality, we see a manifestation of a certain Element's quality within another Element. 


Plato himself implies this doctrine when he states that the Divine lit up the second object which encircles the Earth (i.e. 
the Sun), and refers to the Sun as the most brilliant star. These words imply a purity to the Sun, indicating that he 
thought of it as comprised only of Fire. Further, Plato holds that it is made of light. In Plato’s system, Light is a type of 
Fire in which differs from the flames we are familiar with on Earth. Plato makes this distinction due to Light’s relatively 
less intense heat. Plato distinguished between the corporeal Light which makes up the body of the Sun, which is a light 
source, and the Light of illumination which emanates from it and is incorporeal. 


The word Earthly is often used with a negative connotation, Plato uses the term to signify solidity. Though Earth is 
commonly thought of as one unified body, Plato distinguishes between several qualitatively different varieties of it. 
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The Fire which constitutes the Sun is the purest form of Light, and is relegated to the Heavens. The Earthly Flames do 
not reach the Heavens, but are extinguished by the Air before exceeding Lunar orbit. Further, the Earthly Flames carry 
part of the nature of Earth, and so are weighed down and prevented from reaching the Heavens even if they did not 
extinguish. The Earthly Flames stop beneath the Lunar orbit, and only serve to lighten the Air present there. Any part of 
such Earthly Fire which retains the quality of Fire to that point loses its power. In the sky, Earthly Fire’s only act is to 
transmit light from the Heavenly Flames above it. 


The Heavenly Fire is divided unequally among the stars, lending to their varied colors and magnitude. Indeed, the rest 
of the Heavens are comprised of this Heavenly Flame as well, although it is quite far away, nebulous and low-density 
enough to be transparent in the same manner as Air. 


2.1.8 Eternal Life in the Heavens, Continual Rebirth on Earth 


The Heavenly Fire and its purest Light subsist in the highest sphere of the Heavens. This is because it is itself the purest 
form of Matter, and as such it belongs to the purest place in the Material Cosmos. Given that it exists in such a realm, 
what could possibly be said to leave it? Its natural tendency is towards ascendance, so it would never flow downward 
of its own accord. Further, there is nothing above it to push it downward either. Consider that a body which is coupled 
with Soul is qualitatively different from a body which is not coupled with Soul. Consider further that the body of the 
Heavens is completely connected to the Soul of the Cosmos at every point, which explains these unique phenomena. 


What could reach such Heavenly Fire from Below? Only Air and Fire have any tendency towards upwards movement. 
Yet Air has no capabilities of interference (seeing as it is nebulous and flows around things), so what could it do to the 
Heavenly bodies? Earthly Fire cannot affect the Heavenly Fire either. First of all, Earthly Fire would need to transform 
into a similar quality to the Heavenly Fire in order for them to have a share medium for such an interaction. Further, 
the nature of Earthly Fire is to add heat to something. Yet the Heavenly Fire also possesses heat. Since you cannot add 
a quality to something which already possesses it, Earthly Fire has nothing to add to Heavenly Fire. Since Fire can only 
destroy something by adding heat to it, and since heat cannot be added to the Heavenly Fire (because it already 
possesses it), Earthly Fire has no means by which to destroy the Heavenly Fire. 


Let us summarize in conclusion. 


The Heavenly bodies do not require anything outside of them to guarantee their persistent existence. This is 
exemplified by the self-contained circular nature of their movements. Only other types of movement, such as those in 
a straight line require external forces to perpetuate. 


The Heavenly bodies do not need replenishment of their Matter, as no Matter leaves the Heavenly system. 


We cannot make statements about the Heavenly bodies based on our observations of the Earthly bodies. They are not 
of the same nature and it would not be comparing two qualitatively similar things. 


The Heavenly bodies differ from the Earthly bodies by the nature of their coupling to Soul, and consequently their 
physical location. The Heavenly body is connected to the Soul of the Cosmos at all points, which grants each point of it 
the eternal nature of Soul. The incomplete coupling of Soul and Body for Earthly animals is what allows the uncoupled 
Matter to degrade. This unconnected Mater degrades and requires maintenance via the replacement of nutrients (i.e. 
eating). This difference is ultimately why the Heavenly Animated Body persists eternally, while Earthly Animated Bodies 
eventually die and must be reborn again. 
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Notes on Plotinus - Ennead Two, Second Tractate - The Movement of the Heavenly Realm 
2.2.1 The Heavenly Circuit 


Why does the Heavenly realm (i.e. the Sun and stars) move in a circle? Surely this is reflection of it the Intellectual 
Essence which it is a manifestation of. Yet does this motion belong to the Soul of the Heavens, or its Material body? 


With regards to the relationship between the circular motions of the Heavenly realm and the Soul of the Heavens, 
there are several possibilities. 


i. The Soul gets swept away by the motions of the Material bodies around it in the Heavens. 


ii. The Soul is among the things moving within the Heavens, but it does not get swept away and they move 
independently. 


iii. The Soul is naturally in motion, and it is the driving force of the motion of things within the Heavenly 
realm. 


iv. The Soul initially set the Heavens in motion, but Soul's active effort is not required to keep the Heavens in 
motion past the initial act of setting it in motion. 


It seems likely that if Soul was driving the motion of the Heavenly realm (iii from notes on Ennead Two, Second 
Tractate, Section 1), it would have a place it desires to move everything to. Once Soul achieved its goal of moving 
everything, it would leave them there afterwards. Once everything was in place, why would Soul move anything if 
everything is already where Soul desires it to be? Further, it is hard to reconcile the movement of Material things with 
the movements of incorporeal things. How could movement of the incorporeal Soul influence Matter given their 
qualitative difference? Given that it is immaterial, the motions of the Soul do not occur spatially. How can non-spatial 
motion be transferred to Material objects which move around in space? 


Perhaps the movement of the Heavenly realm is not spatial in nature, or at most is spatial only incidentally. What could 
be the nature of such a non-spatial motion as occurs within Soul of the Heavenly realm? Since it is Soul, its movements 
must be congruent with the Acts of the Soul. Consequently, it must be movement which originates within itself, its 
movements must be congruent with the experiencing of its own perceptions, congruent with Intellectual reflection of 
these experiences, and its movements must impart animation (i.e. life, vitality). It must be omnipresent to everything 
Material within the Heavens, as nothing Material is outside of its scope. The Soul, being the dominant part of an 
Animated Being, must encompass the Matter which it animates. 


If the Soul had no motion of any kind (ii from notes on Ennead Two, Second Tractate, Section 1), it would not be able to 
provide motion to the Material parts of the body which constitute its life. If the Soul ceases to animate the body, the 
body ceases moving and dies. After all, what animal can live without the movement of its heart, lungs, and muscles? 
The same can be said of the Material Cosmos itself. 


How can we reconcile the need for the Heavenly realm to possess both in corporal, nonspatial movement of the Soul, 
with spatial, corporeal movement of its body (i.e. the Heavenly bodies)? The solution is that any spatial motion which 
may be associated with the Soul of the Heavenly realm must belong to the Animated Body it ensouls, not to the Soul in 
of itself. The Animated Being thus incorporates both the spatial motions of Material things (e.g. its body), but also the 
self-containing and unifying motion of the Soul. 


How can the Material body of the Heavenly realm move in a circle? After all, matter (including Fire, which makes up the 
Heavenly bodies) moves in a straight line. The answer is that fire has a unique nature. Straight movements are used to 
move from one place to a final destination. When things arrive at their destination, the come to rest and cease moving. 
Why then does the Fire of the Heavenly bodies remain in motion indefinitely? Surely at some point it reaches its 
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destination and it should then rest. Ultimately, it is because the nature of Fire is to be in constant motion. If Fire is 
always in motion, its motion must take a curved path. Otherwise, if Fire moved indefinitely in a straight line, eventually 
all of the Fire in the Cosmos would dissipate as each part of the Fire moves further and further away from all of the 
others. The Divine requires the presence of fire for its purposes, and so the Fire of the Heavens takes the circular path 
that we observe. 


Does this imply that such movement is the result of Divine providence? Yes, but not as a result of the Divine externally 
imparting its force onto the Heavenly Fire. Rather, it is Divine providence in the sense that Divine Providence imparted 
Fire's nature with circular movement. So the movement is of Fire's own nature and does not require external influence. 
On the other hand. that fact that Fire's own nature leads it to a circular motion is a product of Divine Providence. This is 
reconciled with Fire, being Matter, tending towards straight movement. Fire moves in a straight line in an ascendant 
direction according to its nature to rise. Once it reaches the highest part of the Material realm, it finds nowhere further 
to go. So, its movements curve to allow it to continue. Just as a Human Being must turn to maintain its motion if it 
comes across a solid wall. Since its nature is constant movement, Fire remains ina circuit at the highest realm of the 
Material Cosmos. 


In addition, the center of a any rotating object is always at rest in a linear sense. Since the Heavenly realm is a rotating 
body, its center must be at rest as well. Since only the center of something is at rest, if nothing in the Heavens moved, 
then it would have to be the case that only the center could exist. After all, rest only exists in the center. It should be no 
surprise then that a living Material body, such as the Heavens itself, would be moving around its center. If it were not, 
it would collapse inwards. It needs the centrifugal force of circular motion to extend itself from its center and avoid 
implosion. 


How does the Soul of the Heavens impart movement to the Heavenly bodies? We should not think of this in the sense 
of Soul manifesting some sort of physical force and exerting it to move the Matter in the Heavens. The Nature of Soul is 
not of sucha physical quality, but rather Soul merely imparts the nature of the All Soul in a more limited capacity to the 
various bodies within the Material Cosmos. Since the nature of the All Soul is to be omnipresence, Soul imparts this 
tendency to the Heavens as well. Yet, being limited by its physicality, the Heavens can only approach omnipresence via 
constant motion. If Soul ever ceased moving, so too would the Heavens. Soul is, however, omnipresent. Given that the 
Heavenly Fire seeks ascendance towards Soul, it is consequently compelled to move around everywhere as well. Some 
might categorize such movement as an eternal failure on the part of Fire to reach its destination. The opposite is true, 
it is eternally successful in reaching Soul, as everywhere it moves to, Soul is present as well. Yet Soul is not some place 
spatial. Consequently, spatial movements of a linear type cannot achieve the purpose Fire seeks in reaching Soul. Only 
through circular motions does Fire achieve its goal of approximating the omnipresence Soul. 


If the Soul were stationary, remaining only within the Intellectual realm, the Heavens would be at rest. Yet because 
Soul is omnipresent in the spatial Realm as well, the Matter which seeks it is in constant motion. This is so Matter can 
eventually encounter all of the places which Soul is present. This process results in the Heavenly realm’s circular 
movement. 


2.2.2 Movements of Body and Soul 


What can we say of the lower Heavenly bodies as opposed to the Heavens as a whole? Why is their motion of a 
different kind? This is because they are qualitatively different. Each Heavenly body is its own individual part of the 
Heavens itself. The Heavens as a whole encompasses the entire Material Cosmos. Individual objects may encounter 
and interact with other individual objects, however the Material Cosmos as a whole encompasses everything, and so 
there is nothing external to it for it to run into or otherwise interact with. In this context, what can we say about 
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Human Beings? Each Human Being is an individual unto themselves, however they are also a small subsection of the 
larger Material Cosmos as a whole. 


If the Heavenly bodies are mingled with Soul wherever they are, why do they need to move around as if to seek it out? 
This is because Soul is not in one particular place. It is omnipresent, and so Material bodies must move to seek out all 
of the places Soul is present. Further, if Soul tends to project from the center of things, then it would make sense that 
the Heavenly bodies would circle around it as though It were an axel. Yet there are different meanings which can be 
ascribed to the word center. In the Material realm, center is to be understood spatially. In the realm of Soul, center is 
to be understood as the point source from which it manifests. Yet since we are describing both Soul and Matter (i.e. 
Animated Bodies), we must come up with a roughly analogous term for the center of both. In this sense, the center of 
both Soul and Body can be understood as the place which they revolve around. 


The Soul is sourced from the Divine Intellectual realm (i.e. Nous), and consequently that is the point source center 
which it revolves around. Soul seeks the Good of the Intellectual realm, but is distinct from it qualitatively. Since Soul 
cannot perfectly reconcile with the Intellectual realm due to their differing natures, it does its best to seek it out by 
revolving around it as closely as it can. Why don't the lower Souls (e.g. of Human Beings and animals on earth) revolve 
around the Intellectual realm as well? The answer is that they do, but within their own level in the ontological 
hierarchy. 


Why do our Human bodies not move in circles? This is because that nature of Matter is to move towards other places 
within the spatial realm. Consequently, our bodies move in straight lines from one place to another. We leave from 
point A seeking point B, and stop when we reach point B. Our Human Intellects desire to circle around the Intellectual 
Realm as well, however they are bound in their coupling to our Material bodies and get swept away in their linear 
motions. The Fire which makes up the Heavenly Bodies is closest to Soul, and so it readily follows the circular path as is 
dictated by the nature of Soul. The Heavenly Bodies remain in motion, as there is no final destination for the Soul in a 
spatial sense given its omnipresence. Within a Human being, the spiritual aspects of ourselves seeks the Divine realm 
of the Intellectual. Since the Divine itself is incorporeal and has no spatial location, it could be that our spirits circle it in 
their own manor. 


Plato teaches that stars share similarities with the Heavens as a whole beyond their circular motions. Every star also 
circles around its own center reference point. Each star resides in its place as was determined by the Divine. 
Consequently, the Divine is present there for it to encircle. 


2.2.3. The Transmission of Movements from Soul to Matter 
Finally, let us consider the Soul in more detail. 


With regards to the All Soul, there is a lowest phase (i.e. the Intellectual Soul) which connects Life on Earth with the 
presence of Soul throughout the entire universe. Within the Earthly manifestations of Soul, there is the lowest part 
which consists in the base level sense perceptions and emotions (i.e. the Unreasoning Soul) which are experienced 
without thought. There is finally a mediating phase of Earthly Soul, which consists in discursive reasoning (i.e. the 
Reasoning Soul). The Reasoning Soul intakes the sense perceptions from the Unreasoning Soul and directs these 
experiences upwards towards the Intellectual by connecting them to Intellectual principles and Ideal Forms. It is this 
process that imparts life. 


The higher parts of the Soul circle around the lower phases in an orbit. Since the lower parts of the Soul are 
encompassed in the higher parts, the lower parts are also moved by the circuit of the higher parts. This process is 
reinforced to the degree which the lower parts of the Soul have ascended upwards, increasing their contact with the 
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higher parts of Soul. Being pulled along in the circuit by the higher parts of Soul, the lower parts of Soul tend towards 
this movement as well and are churned up. This motion of the lower Soul then in turn churns up the Material Body 
which it is coupled with. 


When you move any part of a Sphere without breaking it away from the whole, you must in turn move every other 
point within that sphere. This is also the case with Soul and Body. The nonspatial motions of the Soul are movements 
nonetheless, and when the Soul in an Animated Being moves, so to do the other parts of the aggregated whole. For 
example, our immaterial experiences such as joy, fear, excitement, and others induce congruent movements within the 
body. As the Soul moves nonspatially to attain the Good within its immaterial sphere, so too is the body spatially 
moved to achieve this Good in its Material sphere. 


The portion of Soul which is the seat of our base level sensory perceptions (i.e. the Unreasoning Soul) is moved by the 
higher order phases of the Soul in a similar manor. It follows the lead of that which is above it. This is what is meant 
when it is said that the lower seeks to follow the higher. Since the Good of the Intellectual sphere is omnipresent and 
superior to Soul, the Earthly Soul moves its Animated Body in search of it. It is the same with the Heavenly Fire of the 
stars constantly moving within the Heavens as it seeks to follow Soul. 


The Intellectual itself has no need for linear motion at all. It surrounds the Good in unlimited extension. Since it has 
nowhere to go in a linear sense, but since it moves to seek that which is higher than it, it is limited entirely to rotation 
around the Good itself. In this sense, it is both at rest (in a linear sense) but in motion (in a rotational sense). Such is the 
state of the Cosmos as a whole. It is in constant rotation around its center, but its center point never moves anywhere 
horizontally or vertically as it has nowhere to go in such a manor. 
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Notes on Plotinus - Ennead Two, Third Tractate - On Astrology and Causality 
2.3.1 An Introduction to Astrology 


Elsewhere in this text, it will be argued that the movements of the heavenly Bodies indicate the future for every thing. 
Even so, the Heavenly bodies are not the cause of everything which happens (as is commonly believed in Astrology). 
This topic deserves closer inspection than it will receive in other related sections, so let us consider it more closely. 
After all, the causality of everything is not an insignificant matter. 


Those who believe in Astrology claim that the movements of the Heavenly bodies cause all sorts of conditions in 
Human Beings. Poverty, wealth, health, sickness, beauty, and ugliness are all products of the movements of Heavenly 
bodies on this view. Further, all actions which follow from these conditions are the product of Astrology as well, 
ultimately leading people to Virtue or Vice. The Heavenly bodies take control over Human actions, as though they were 
so annoyed with Human Beings and their Material bodies that they become fed up. Thus, the Heavenly bodies 
supposedly cause people to engage in various actions through no fault of their own. On such a view, the Heavenly 
bodies dispose us towards Good or Evil depending upon their current location within their Heavenly circuit. Their love 
or hatred for us plays no role, but rather their mood and disposition towards Human beings varies as they move 
around. Preposterously, some Heavenly bodies are called Good, though they often compel us towards Evil. Other 
Heavenly bodies are Evil, but compel us towards Good. 


What is more, the Heavenly bodies also take into consideration the other Heavenly bodies around them (or not) which 
further complicates their influence on us. It is as if they have no integrity or Principles, and instead vary in their 
attitudes due to countless factors external to themselves. For example, supposedly the proximity of one Heavenly body 
to another influences such things. For another example, the angle at which a Heavenly body is in relative to the person 
it is influencing is held to alter how the person is influenced. The various combinations of the factors which determine 
what influence the Heavenly bodies will impart each have a unique effect as well. The influencing effects from the 
Heavenly bodies are apparently like a mixture of different liquids, where the resulting mixture is different in nature 
from its individual components. 


Since these are the various views of the Astrologers, it is prudent to examine each of them one by one as a start. 


2.3.2 Are the Heavenly Bodies Ensouled? 
Let us consider whether the Heavenly bodies are ensouled or not. 
What if the heavenly bodies lack Soul? 


If the Heavenly bodies are not ensouled, then they may only convey purely physical attributes, such as hot and cold. If 
Heavenly bodies only possess purely physical attributes, then their influence on Human Beings will consequently be 
limited to the physical as well. This is because, in this case, physicality would be the only shared medium for interaction 
between Heavenly bodies and Human Beings. Further, the scope and extent of their influence on Human Beings would 
be limited. This is because all of the Heavenly bodies would be extremely similar, only varying among themselves 
slightly in their physical qualities. The influence of largely similar Heavenly bodies would consequently be similar as 
well, and once these influences converge on Earth, they would blend together due to their similar quality. In short, if 
the Heavenly bodies lack souls, only factors such as their distances from Earth and their current location within their 
orbits could be variables with regards to their influence. Such physical variations within the Heavenly bodies could 
plausibly influence the physical aspects of Life on Earth (such as affecting temperature). 
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On the other hand, Astrologers proclaim that the movements of the Heavenly bodies affect other things. How could 
such purely physical variations among the Heavenly bodies cause some people to be wise? How could they cause some 
people to be educated, while others are illiterate? How could they cause some people to learn to play instruments, 
while causing other people to pursue other skills? How can the movements of the Heavenly bodies make some people 
rich, and others poor? Put another way, how can the movements of the Heavenly bodies produce incorporeal 
differences in the qualities of Human beings if the Heavenly bodies do not possess Souls? How could such purely 
physical movements cause various events to happen which are not dictated by the physical composition of a person? 
How could such purely physical movements bring about good fortune, or change the course of someone's Life such 
that they become a general or king? 


What if the Heavenly bodies possess Soul? In this case they would be Animated or Alive. Consequently, they would 
then possess a mind, agency to make decisions, and could act deliberately. 


Even if the Heavenly bodies are alive and can act deliberately, what have Human Being done to them to anger them 
and invite them to affect us with misfortune? After all, the Heavenly bodies are Divine and unaffected by Human 
affairs. Being Divine, they are also not subject to the Human flaws which allow Human Beings to succumb to Evil. 


2.3.3. The Agency and Disposition of Heavenly Bodies 


What if the Heavenly bodies do not affect us freely? Could it be that they involuntarily affect us due to their relative 
positions within the Heavens? In this case, they do not act with agency to determine our fates here on Earth. Yet if this 
was the case, it should not matter what Heavenly body is in a particular place. Any Heavenly body in that same place 
with the same relational location to the others should produce the same effects. If only location matters, why would it 
matter if said location was occupied by Jupiter versus Saturn? Given that the Zodiac, which much of Astrology is based 
on, is merely an area of the Heavens, why would a Heavenly body’s position relative to it matter? Since the Heavenly 
bodies are not within the Zodiac itself, but rather beneath it, what effect could the Zodiac and Heavenly bodies have on 
one another? 


It is hard to imagine the position within the Heavens that the Heavenly bodies are currently situated changing much. 
They are all already up in the Heavens. How can a Heavenly body’s current path (i.e. whether or not it is in ascent or 
decline, etc.) change its disposition? It is hard to imagine that the Heavenly bodies are so moody such that they are 
happy or sad depending on their relation to the rest of the Heavenly bodies. It seems contradictory to say that a 
particular star, for example, is happy or sad when some other star is declining or rising. After all, there surely is another 
star that is declining or rising in the opposite direction. Why would a star be affected by one additional star, and not 
the other? Are we to assume something absurd, as though stars feel contradictory emotions at the same time? 


Finally, why should the mood of a Heavenly body affect us down here on Earth? It is absurd to assume that the 
Heavenly bodies have mood swings. Each has its own orbit, with its own center that it perpetually encircles. Their 
natural function and characteristic acts are to move around in their orbits. As they inevitably achieve their natural 
function in their characteristic actions, we can only conclude that their feelings must be serene and content. Such Good 
is self-contained and is unrelated to Life on Earth. 


We must not confuse correlation with causation. While the movements within the heavens may coincide with events 
concerning Life on Earth, they are not causing such events. Just as birds may foretell of (but not cause) events to come 
to those practicing divination, the Heavenly bodies do not cause the events they predict. 
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2.3.4 Heavenly Bodies are not Affected by Astrological Aspects and Houses 


It is equally absurd to suppose that a Heavenly body is delighted by the presence of another particular Heavenly body, 
but is unhappy at the presence of a different Heavenly body. What possible reason for animosity could two Heavenly 
bodies have between them? Further, is it really reasonable to say that a Heavenly body delights when some other 
Heavenly body forms part of a triangular pattern with it, but is upset when the same Heavenly body forms a 
rectangular pattern with it? Does a particular Heavenly body really react to another in a given phase of the Zodiac, but 
not react to it in another phase of the Zodiac? Astrologers would have you believe this. They sometimes go so far as to 
say that Heavenly bodies cease reacting to one another as they come closer together. 


Put succinctly, by what mechanism could such configurations of Heavenly bodies produce effects for Life on Earth? 
How does an individual body produce the effects Astrologers attribute to it? How does the configuration of multiple 
Heavenly bodies produce the effects attributed to them? It is absurd to say that they compromise with each other, as 
though each of them reduces their impact per some sort of agreement. Nor can we say that the will of one Heavenly 
body overrides the will of another, supplanting its impact. Finally, why is one Heavenly body supposed to be delighted 
when another Heavenly body enters its region, but when the process is reversed, the other Heavenly body is upset? It 
is like saying that there are two friends, but the first friend hates the second friend while the second friend adores the 
first. 


2.3.5 The Relationships Between Heavenly Bodies 


Cold Heavenly bodies, such as Saturn, are argued by Astrologers to benefit us when they are far away. Its negative 
effects on us are ascribed to its cold nature, and thus an increased distance is purported to decrease the effect. If this is 
the case, then why (for example) should the currently dominant sign of the Zodiac matter? Only the distance should be 
important. Further, it is purported that hot Heavenly bodies, such as Mars, are harmful to us when they are positioned 
opposite to cold planets, such as Saturn. Why does the presence of opposing influences have a negative effect? 
Shouldn't the opposing qualities merely cancel each other out? For example, mixing ice and hot water produces water 
of a mild temperature. Supposedly cold Saturn prefers the heat of daytime, and hot Mars prefers the coolness of 
nighttime. Yet daytime and nighttime only have meaning here on Earth. In the Heavens, the light of stars perpetually 
shine. One side of Earth may shield its opposite from the Sun at night, but this Earthly process does not extend to 
Saturn or Mars. 


Astrologers will say that Saturn produces bad effects when the Moon is present, with the exception of when the Moon 
is full. Yet if the Moon really does affect Saturn, shouldn't the opposite be true? After all, a full Moon presents its dark 
side to Saturn and the Heavenly bodies above Earth. In turn, When the Moon is dark (i.e. new) to us, it then presents 
its light side to Saturn and the Heavenly bodies above. Put succinctly, the light reflected from the Moon can only affect 
that which it reaches. So, in actuality, the fully dark new Moon (on Earth) should produce the greatest effect on the 
Heavenly bodies above it. The phase of the Moon as it appears on Earth is only directly applicable to things on Earth 
itself. The Moon itself should not be affected by how full or dark it appears on Earth, as it is always partially lit 
regardless of how it appears to us. To conclude, the light which is reflected from the Moon can only affect that which it 
reaches. When the Moon reflects light to Earth, its back (which faces above it) is proportionally dark and reflects 
nothing to the Heavenly bodies behind it. Where the Moon appears dark on Earth, it reflects no light to the Earth. This 
light is reflected off it's back towards the Heavenly bodies behind it, which in this case could conceivably cause effects. 


Astrologers may claim that dark portions of Moon negatively combine with the presence Saturn, because Saturn is too 
distant to provide any heat to Earth. This lack of light and heat from Saturn then gets exacerbated by the dark portions 
of the Moon (especially the new Moon), which are claimed to cool us down. When Saturn is joined by a New Moon, we 
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are said to be receiving no beneficial heat and light from them. In fact, we are said to additionally be cooled by the dark 
portions of the Moon. On the contrary, Mars is said to produce too much light and heat, which affects us negatively. 
Thus, supposedly the cooling which comes from any dark parts of the Moon (compared to the bright parts which 
reflect light to Earth) is a relief from Mars' fiery presence. The cooling effect is supposedly proportional to how much of 
the Moon appears dark to us. Yet the location of the Heavenly bodies prove that they contain only fire (because fire 
naturally ascends). Thus, they may contain no cold and provide no cooling effect to Earth. 


Astrologers claim that Jupiter is a mix of hot and cold, like the Morning Star Venus. Thus, it is argued that Jupiter and 
Venus are harmonious when together, while they are at odds with the extreme heat of fiery Mars. Saturn is allegedly 
too distant to affect Jupiter and Venus. Mercury is said to be similar enough to the remaining Heavenly bodies as to 
have no effect on them. Yet all of these Heavenly bodies are merely subsections of the unified whole of the Heavens. 
They must therefore already be in perfect harmony, their differing attributes balancing and reinforcing each other as is 
best for the Animated Being that they ultimately comprise. Each Heavenly body in the Heavens is like an organ in the 
body of an animal. They each exist and fulfil their function for the benefit of the unified whole, and cannot be properly 
understood or evaluated when taken by themselves. They are different because it is beneficial to have multiple 
capabilities in service of the goals of the unified whole. Yet this differentiation does not represent a real distinction. 
They are ultimately an indivisible, harmonized whole. What benefits one portion of the whole benefits the entirety. It is 
this unity which explains how the occurrence of something in one part of it can signal something in another part. This is 
the secret to the predictive power of the Heavenly bodies. 


2.3.6 The Heavenly Bodies Do Not Act Independently 


Astrologers will claim that the presence of Mars and Venus in certain positions can cause people to commit adultery. 
Yet why would Mars and Venus desire such behavior in people? How could such dishonorable actions among Human 
Beings affect them? Further, why would Mars and Venus only desire people to commit adultery when they are in 
certain positions? If such behaviors truly benefit Mars and Venus (which is of course absurd) why wouldn't this always 
be the case? 


Countless animals are born every day, adding to the list of those who are already alive. Is it really the job of the 
Heavenly bodies to dictate which living beings encounter fortune, encounter misfortune, behave virtuously, submit to 
vice, and experience the various emotions? Given the enormity of such a task, could the Heavenly bodies really possess 
enough power to make it all happen? 


Astrologers also claim that the Heavenly bodies wait for the various phases of the Zodiac, counting the degrees that 
they rise relative to other bodies and noting how many years it will take for various astronomical configurations to 
pass. Are we supposed to believe that the Heavenly bodies are only inclined to administer their powers of influence at 
specific moments, and otherwise idly spend their time waiting for these moments to arrive? Such a position places 
each Heavenly body in isolation, acting of its own accord independently. This denies the harmonious sovereignty of the 
unified whole. This denies the ontological hierarchy by which the unified whole distributes its necessities to everything 
within it. In actuality, the nature of each thing is in service to the whole. The ignorant view of Astrologers is 
incompatible with the Monistic nature of the Cosmos, with the One as a ruling Principle from which all else is 
emanated. 
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2.3.7. The Relationship Between the Heavenly Bodies and Future Events 


If it is true that the Heavenly bodies are an indication of future events, by what mechanism are they able to do so? If 
this is true, then it clearly implies a higher order system which all these things must be a part of. How could something 
predict future events if it were not directly involved in a system which links past and future arrangements together? 
Theus, the Heavenly bodies must be individual distinctions within an ordered, animated, unified whole. 


Let us assume that the Heavenly bodies are like a system of letters. Their arrangement at a given moment could be 
read, but after displaying their message they move to a different arrangement in the Heavens. Thus, they could both 
fulfil their purpose in moving about within the Heavens while also arriving at the right places in the future to display 
additional messages. Since this implies that there is a guiding Principle or blueprint which they abide by, it could be 
possible to infer the Heavenly bodies' future arrangements. Consequently, one could infer future events such 
arrangements will signify. This process is exactly the same as if we were to study the eye of a Human being, and from 
that infer whether they are trustworthy. The appearance of someone’s eye is linked to the rest of that person, and asa 
result it might betray malicious intent. The rest of a person's organs are no different. From any part of a person, we can 
infer and avoid an incoming dangerous situation. For example, we know what to expect when we see a clenched fist, or 
legs winding up to kick. 


In the same way that our organs are parts of the unified whole which is a Human being, so are all objects (including 
Human Beings and Heavenly bodies) parts of the unified whole of the Cosmos. Every single thing in the Cosmos is in its 
current configuration as a reflection of the state of the unified whole. Every single thing is a sign of the current state of 
affairs. The Wise know this, and can interpret the state of the whole from an individual event as well as they can infer 
an individual event from the state of the whole. This fact can be recognized by anyone in all manner of everyday 
experiences. 


What is this overarching guiding Principle or blueprint? If it is understood, then it provides the basis for all forms of 
divination. Stars, birds, and animals are commonly used for divination, but really anything could be used if the 
underlying Principle Ils understood. All things are linked together, and that which affects one thing affects everything 
else transitively. This does not merely apply to well understood systems, like the Human body. The entire Cosmos is an 
animated system, whose constituent parts are indivisibly linked together. Each part of the Cosmos has its own unique 
function to fulfil, just as is the case for the organs in the body of an animal. Each thing simultaneously fulfils its own 
individual purpose, while also contributing to the fulfilment of the purpose of the unified whole. Nothing exists in 
isolation. 


Since everything exists within the unified whole, we must conclude that the unified whole is ontologically antecedent 
to the individual parts. So, there is a system of cascading, linked systems. The organs in a person make up and fulfil the 
unified whole of a Human Being. An individual Human Being in turn makes up a constituent part of Life on Earth, as 
though they were like an organ themselves. The system of Earth acts as a constituent part of the solar system, again 
behaving as though it were an organ. This relationship is repeated at every level of ontological hierarchy. 


Consequently, we must conclude that everything is ontologically contingent upon one originating Principle. Since 
everything originates from the same guiding Principle, everything exists to fulfil a function necessary to the unifying 
Principle. Thus, nothing is in isolation. The constituent parts of the unified whole are like instruments in grand 
symphony. Each contributes its part to the whole and also receives the parts provided by the other instruments. Just as 
all of the instruments in a symphony are guided by the sheet music, all constituent parts of the unified whole of the 
Cosmos (i.e. the All) are guided by the universal order. Nothing is left to chance, and nothing is without purpose. 
Everything proceeds from the original Principle, forming an unbroken chain of cause and effect back to the source. 
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2.3.8 The Nature of Soul, Motion, the Heavenly Bodies, and Life 


Soul is also allotted a natural function in accordance with the Divine order of the unified whole. As is taught in Plato's 
Phaedrus, Soul is by definition in constant motion given the fact that it is the Principle, or Cause, of motion (i.e. 
Animation). Since Soul is in constant motion, it must be the source of its own motion. This is because something must 
have been at rest at some point for something else to have the ability to set it in motion. Since there couldn't have 
been a time when Soul was at rest, nothing could have set it in motion. Consequently the motion of Soul must be a self 
-contained, with no beginning or end. Since its motion is self-contained, the Soul cannot be destroyed by anything 
external to it. It requires nothing from that which is external to it. Further, since it is the only thing which initiates 
motion within itself, it must also be the source of all other motion. If we identify something which has started its own 
motion, it can be none other than Soul itself. 


So long as Soul acts as the source of motion for all things (i.e. as long as it is the Principle of Animation), it continues its 
course without interruption. When it mingles with corporeal Matter to impart Animation into it, Soul loses its course 
and is bound to the Material realm. This is in accordance with Divine Justice, the coherent framework which is required 
for the universe's existence. Without a coherent framework, there would be no order for anything to manifest within. 
Pure chaos can only be self-annihilating. This Divine Justice persists eternally, and so the universe persists as well. This 
eternal persistence is a necessary consequence dictated by the nature of highest order Principle of the unified whole. 


As has been discussed elsewhere, the Heavenly bodies are part of this unified whole, and each has its own unique role 
to fulfil. Given their role as cogs in the grand machine of the Heavenly realm, their state can signify a microcosm of the 
state of the unified whole. Their direct capabilities, however, should not be overestimated. We should only recognize 
as theirs powers which observably belong to them, such as the light that they give off. 


As far as Human beings are concerned, we also play our role in the system in accordance with the nature of Soul. This 
continues until we are destroyed in the complex multiplicity of the universe. Once it descends to the realm of Matter, 
our Soul suffers. Soul suffers both in the experience of the descent itself, and also in experiencing the suffering our 
Material bodies are susceptible to. 


Wealth and poverty are ultimately the result of causes external to us. What about Virtue and Vice? Virtue is a 
consequence of the ancient nature of the Soul. Vice is a consequence of the Soul's mingling with that which is external 
to it. 


2.3.9 The Spindle of Necessity and the Soul of the Cosmos 


This conversation brings us to the Spindle of Necessity, as Outlined in the Myth of Er from Plato's Republic. Plato 
describes this as a spindle, like those used for thread, with a whorl at one end and a hook on the other. The whorl is 
scooped out, and fitted into it is a smaller whorl, which is in turn scooped out and contains an even smaller whorl. The 
system contains a series of eight fitted whorls in total, which make eight concentric circles, or orbits, around the 
spindle. This is of course a model of Earth's solar system and represents the concentric orbits of the Heavenly bodies 
within it. The spindle represents the axis around which these bodies orbit. According to Plato, the spindle is turned via 
its hook end by the Goddess of Necessity and her daughters, the Fates. This represents that which is in motion (e.g. the 
whorl, or those things in orbit) and that which is remains fixed in a linear sense (e.g. the spindle itself, or the axis of 
these orbits). According to this account, the Fates and their mother Necessity spin threads on the Spindle of Necessity 
in the generation of each new Being. 


In Plato's Timaeus, it is the Demiurge who produces the Eternal Principle of Soul (i.e. Intellectual Soul). However, it is 
the Heavenly Divinities (i.e. the Heavenly bodies, such as stars) who produce the passions and appetites (i.e. anger, 
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desire, pain, pleasure) which bind us to Necessity. These passions take their seat in the lesser Soul (i.e. the Unreasoning 
Soul), where they are experienced. Plato's account here necessarily binds our base level sensory perceptions and 
emotions with the Heavenly bodies. After all, the Heavenly bodies inform the lower phase of our Soul. Thus, we are 
under the command of Necessity from the moment of our generation. In determining the mixture of passions and 
appetites which will comprise part of our Soul, the Heavenly bodies influence us and shape our lives. 


What is it that these passions and appetites are bound to? What is ‘our self'? Our 'self' is that which was given the 
possibility to overcome our passions and appetites. We are bound up in our Material body and its sense perceptions 
and emotions. Yet Virtue itself is said to know no master. Virtue is not tempted by any passions or appetites. When we 
are calm, and nothing tempts us, we do not have the greatest need for the purifying Virtues. Rather, it is when in the 
presence of Evil and its temptations that Virtue is most necessary. Since these temptations are related to the Material 
realm, it is said that we must flee from it. To do so, we must take flight and leave the Material body which we were 
bound with in our generation. We must sever the ties which bind us to our bodies and keep us trapped as an aggregate 
of Soul and Matter. We are not the Animated Being (i.e. an animal) which results from this combination. This is not our 
'self'. This body is mingled with only a trace of our Soul, and this body subjects us to all the perils of Life as a corporeal 
animal. 


The Intellectual Soul is uncoupled from the body and belongs to the motion of the Intellectual Realm of the Divine. This 
is the realm of Beauty, with no passions or appetites to influence us. We take flight and ascend through the use of our 
Intellectual Soul and its acts of Intellectual Reasoning. Those who do not develop this capability are helplessly bound to 
the Material domain of the Fates. Such an animal not only see their lives signified in the Heavenly bodies, but they are 
bound up with the Heavenly bodies in the same Material system. They unwittingly are its constituent parts. 


Every Human Being can be thought of both in terms of an aggregated Animated Body, and in terms of a higher 
Intellectual Soul. The Cosmos as a whole is no different, possessing the Soul of the Cosmos which is bound in the 
Animated Body of the Cosmos. This is true for each of the Heavenly bodies as well. Each exist in both the sense of their 
Soul and Animated Body. The Heavenly bodies do nothing which would tarnish their higher order Intellectual Souls. 
Their Material Bodies are constituent parts of the body of the Cosmos. Their Intellectual Souls are eternally in 
contemplation of the Principle of the Good. They dutifully fulfil their role to produce what is best for the unified whole. 
It is this Principle which acts as the point source for everything else, just as a fire is the source for the heat and 
illumination which emanate from it. The higher Intellectual Soul of the unified whole imbues the lower, particular Souls 
of individual things with some of its own power. Any depravity in this lower realm is the result of coupling with the 
Matter of this lower realm. If Soul were completely severed from the Material world which is ascertainable via the 
senses, very little would remain. So the aggregated Animated Body of the Cosmos can be seen as a god when 
connected to the Soul of the unified whole. The lower Souls are then daemons. They are imbued with some Divinity, 
but fall short of pure Divinity due to their admixture with the nature of the lower realm. 


2.3.10 The Contributions to Life from the Heavenly Bodies and Soul 


If Plato's account is true, then we should also conclude that the Heavenly bodies may signify and foretell of future 
events. However, we are not permitted to grant all manner of causal powers to the Heavenly bodies based on this 
account. The only causal power we can permit of the Heavenly bodies in this case is that of imbuing things with their 
passions and appetites. Further, this power has its seat only within their lower Material bodies. 


In addition, the Soul must bring something of its own in the generation of Life. After all, it would not couple with a 
Material body if it did not desire the experiences of an Animated Body. Soul brings this desire with itself. Also, in 
mingling with a Material body, the Soul subjects itself to the accidental nature of the Material Cosmos, and in doing so 
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exposes itself to influences external to itself. After all, that which is Immaterial is impassible, but the Material body is 
not. This must be in accordance with the acts of the unified whole. The Animated Body necessarily takes on a role as a 
constituent part of the Cosmos, like an organ. 


2.3.11 The Distortion of Higher Principles as Imbued by Heavenly Bodies 


Any passions and appetites which the Heavenly bodies imbue to Life on Earth are necessarily diminished. The Fire we 
receive from the Heavenly bodies is dim and faint. It is much less vibrant on Earth than it is closer to its source. This is 
also true for the passions and appetites we receive from the Heavenly bodies. A desire for friendship with someone 
else which has been imbued from the Heavenly bodies will be weak, and the resulting relationship will not be ideal. 
Courage which has been imbued from the Heavenly bodies will be tainted, and manifest as too extreme (i.e. savage 
violence) or too dim (i.e. cowardice). An imbued desire for Beauty will manifest as desire for that which is merely 
superficial. Imbued disposition towards reason will produce faulty logic. 


Each of these passions and appetites has its source in something Good, however this Goodness is diminished when it 
reaches us. As a result, the message that reaches us fails to reflect the higher order Principle from which it derives, and 
which it compels us to seek. These passions and appetites within us manifest in a discordant way, even though their 
source is Good. They become impure as they mix with the Matter in our bodies (and other misguided appetites and 
desires of the body). 


2.3.12 The Heavenly Bodies Only Influence Things Accidental to Form 


The influences which originate from the Heavenly bodies mix together to form a unified influence which affects all 
living things. Yet these influences only affect the quality of living things. They do not produce anything directly. For 
example, only a horse may produce another horse as its offspring. Only a Human may produce another Human as its 
offspring. The Sun, in contrast, may only influence the nature of the produced offspring. 


Human Beings ultimately originate in the Ideal Form (i.e. the Intellectual Principle) of Human Beings. The Ideal Form of 
a Human being also prescribes the natural function of a Human Being. The Heavenly bodies can only influence 
circumstances to be favorable or unfavorable relative to the natural function of a Human being. For example, a child 
resembles their parent, but the circumstances the child is born into may cause it to be better off (e.g. it may be more 
intelligent, better looking, etc.) Yet the resulting child is still a Human being with all that entails, and the Heavenly 
bodies have no capacity to change this. It is possible that the corrupting influence of Matter can result in a child so 
imperfect that they are unable to execute the natural function of a Human being. This does not mean that Matter has 
affected the Ideal Form of a Human, but rather it means that the Matter was unable to attune to the Ideal Form 
properly. It is the same in the case where a radio has a faulty antenna and cannot properly tune its signal. The signal is 
not defective, but rather it is the Matter of the radio which is nonfunctional. 


2.3.13 The Causal Hierarchy of Ensouled Beings 


We have seen that some things derive from the circular motions of the Heavens, and others do not. Consequently, it 
will be useful to discern which things have their source in the Heavenly circuit, and which things do not. 


We will start with Soul. Soul manages the sensible, corporeal universe in accordance with Reason. This process is no 
different than the organs in a body existing in relationship with one another for the reason of keeping the body alive. 
Reason for the Material Cosmos is the metaphysical fact that each constituent part is fulfils its function in service to the 
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unified whole. The Reason is completely present in the entirety of the Animated Being. It exists proportionally in each 
constituent part, commensurate with the nature and function of each part itself. 


With regards to things external to the Animated Being, some of them have an influence which is congruent to the 
Animated Being's nature, and some of them have an influence which is in conflict with the Animated Being's nature. 
Yet this concept of external influence is only applicable as something relative to a particular Being. Something may be 
external to a Being, but nothing is external to the unified whole. Everything which exists is a constituent part of the 
unified whole. Each part has its own unique nature and function, which serves its purpose in facilitating the Reason for 
the unified whole. Each constituent part is a detail in the Life of the Cosmos. 


With regards to the constituent parts of the Cosmos, some of them are Ensouled (i.e. Animated), while others are not. 
The parts which lack soul are then instruments of the parts which are ensouled. By this, it is meant that everything that 
happens to them and everything they are a part of is due to the will and actions of something external to them. They 
are entirely passive. 


With regards to things which are Ensouled , there are two primary varieties. 
i. Things which generate their own power, but which lack goals and are irrational. 
ii. Things which generate their own power, but also possess Intellect and may be self-directed. 


The ensouled Beings without Intellect are like animals which can only react to their surroundings. They are like horses, 
who may run but require the guiding hand of a rider or charioteer. Beings with Intellect can be self-directed, and are 
akin to the combination of a horse and its rider or charioteer. If the driving force (e.g. the rider/charioteer) of the Being 
with Intellect possesses Wisdom, it achieves its natural function directly. Those Beings with Intellect but without 
Wisdom wander aimlessly. Regardless of whether an Ensouled Being possesses Intellect or not, it serves as a 
constituent part of the unified whole. It has a purpose in the Life of the Cosmos, like an organ in an animal. 


The Ensouled exist on a continuum of agency. There are Beings of great influence who exclusively take actions, there 
are Beings who both take actions and are acted upon, and there are Beings who predominantly are acted upon. The 
Beings which take the most actions and are acted upon the least are higher order. The unified whole of the Cosmos is 
healthiest when its constituent parts are achieving goals to which they are best suited according to their unique 
strengths. Lower ordered Beings are subordinate to the higher order Beings, like soldiers are to generals. For example, 
Human Souls are beneath Star Souls. There is perfect harmony when all Beings obey the highest order Soul of the 
unified whole (represented by Zeus), which directs all things in accordance with the Intellectual, the Divine Reason. 


The hierarchy of Beings mirrors the hierarchy within the Human Soul. The more Intellectual and active is superior to 
the unreasoning and passive. This hierarchy extends to all things within the Cosmos. As such, all things exist within the 
Divine Reason of the unified whole of the Cosmos. Put another way, everything is a constituent part of the unified 
whole. This originates in the immaterial Divine and extends into the corporeal Cosmos. 


No Beings, no matter how high order, may alter the Divine seminal reasons which dictate the course of the Cosmos. 
Higher order Beings may affect the quality of lower ordered Beings, and such qualities can contribute or interfere with 
the completion of the lower ordered Being's natural function. Yet no Being may affect the fundamental nature of 
another being. As an analogy, this process is similar to improving or deteriorating an instrument. The instrument can be 
altered to make it more difficult to play, or to make tuning it easier. Yet the nature of the Ideal Form of Instruments 
cannot be altered. Their fundamental nature and function will always be to produce music. Deterioration happens 
either via the alteration of something's Matter, or via tempting its Soul with Vice and leading it to submit to the 
passions of its body. In such cases, the subordinate Unreasoning Soul becomes dominant over the higher order 
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Reasoning Soul and Intellectual Soul. In this process, the harmony of the universe is turned on its head, like an 
instrument out of tune. 


2.3.14 The Many Possible Causes of Events 


What is the cause of poverty, wealth, reputation, and ascension to positions of leadership? What about for other 
events? How are the Heavenly bodies related? Let us examine possible situations and determine which cases the 
Heavenly bodies play a causal role, and in which cases the causes are to be found elsewhere. 


With regards to wealth, if someone is wealthy because they are born into a wealthy family, then the Heavenly bodies 
may only signify the coming of someone who will be wealthy. The same is true for people who are born into influential 
and powerful families. Of course, it is also possible for people to become wealthy as a consequence of their actions and 
choices. Some people become wealthy because they can leverage a physical advantage within their body. In this case, 
the benefits derived from a physically advantageous body are primarily inherited from the parents. However, a 
person’s physical surroundings can influence their physical body. In this small way, the Heavenly bodies can be said to 
contribute when someone is wealthy due to a physical advantage. 


Some people become wealthy due to Virtue, even without the benefit of a physically advantageous body. In this case, 
the body cannot be said to have contributed. Virtue is then the primary reason for such a person's success. External 
influence (such as people) which reward Virtuous behavior can contribute to this success, but these contributions 
secondary. Further, a Good person positively reinforces a Virtuous person because they are Good. Consequently, this is 
just another round about way that Virtue has benefited a Virtuous person (i.e. via other Virtuous people). If someone 
Evil positively reinforces a Virtuous person in aid to their wealth, then it was the best part of an Evil person acting 
which contributed. Some Evil people become wealthy by using Evil methods. If someone contributes to the acquisition 
of ill-gotten wealth (even if the contribution itself is not Evil), they are also partly responsible for the Evil which has 
been done in the acquisition of this ill-gotten wealth. 


Some people become wealthy as a result of hard work. For example, some people labor to create a farm, and derive 
wealth from it. In this case, the hard work is the cause of the wealth, with the environment contributing as a secondary 
cause. If a farmer finds buried treasure while working their land, then this good fortune can only be thought of as a 
contribution from unified whole itself. In this case, such events are signified by the Heavenly bodies. This is because all 
events are linked together in the chains of causality. After all, every single thing is but a part of the unified whole itself. 


People also lose their wealth. If someone's wealth is stolen from them, the cause of this is the thief and the Principles 
which lead the thief down this path. If the wealth is lost in an accident, such as a shipwreck, then the chain of events 
which caused the ship to sink are the reason for the loss of wealth. 


With regards to fame, someone can either be famous because they rightfully deserve it, or they can be famous 
although they do not deserve it. If someone deserves fame and becomes famous, the cause of the fame is the worthy 
actions that the famous person took in pursuit of fame. It is also caused by the just recognition of said actions by other 
people. If someone is famous but does not deserve it, then the cause of this fame is in the unjust people who attribute 
the unwarranted fame to the undeserving person. The same mechanisms apply to people who end up in positions of 
power. If they deserve such a position, their worthy actions and other people's just recognition of them are the cause. 
If they do not, then it is caused by unjust people's lack of prudence or ulterior motives. 


Marriages, as a final example, happen as the result of choices people make in combination with environmental factors. 
Marriage often results in the production of children. Children are born in good health if nothing intervenes with their 
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formation in the reproductive process. If a child is lost in pregnancy or is born with a birth defect, the causes is either 
an environmental variable or a defect within one of the parents. 


2.3.15 The Cause of Life and its Destiny 


According to Plato, the generation of a Life begins with a Soul choosing its next incarnation. Clotho, daughter of 
Necessity, initiates the Life via a rotation of the Spindle of Necessity. Once the Spindle has begun rotating, Clotho's 
sister Lachesis sets that Life's destiny. She appoints a guardian spirit (i.e. Daemon or Genius) to uphold the destiny a 
Soul has chosen for itself. 


What Causes a Soul's lot in Life? It is the state of the Cosmos at the time Soul is coupled with the body, it is the traits a 
Life receives from its parents (i.e. mother and father), and it is the culture and environment of the place where the Life 
is born. In short, it is all of the various influences external to the Life itself. 


All of the particular details of a Life are connected, spun together like thread. Each daughter of Necessity plays her role. 
Clotho weaves the thread of an individual into the fabric of everything else, forming the woven aggregate whole. 
Lachesis introduces Souls to their lot in Life (i.e. Destiny). Finally, Atropos brings the destiny of each Life to fruition. 


Some Human Beings are born so charmed by these external influences (i.e. their lot in Life) that they lose their sense of 
self control and direction. Others master the temptations of the external world and ascend, liberating the highest and 
most primordial parts of themselves from the distractions introduced by Life. Those people who can transcend 
embrace the essence of their Soul. After all, a Soul can hardly be comprised of the externalities which are merely its lot 
in a single Lifetime. To propose that a Soul is merely these externalities would be to say that the Soul is the only thing 
which lacks an essence in of itself. Nothing is defined by that which is external to it, and Soul is no exception. 


A Soul causes a Life to occur in its choice to animate a body. Consequently, Soul must be antecedent to this Life and its 
corresponding destiny. It therefore must possess its own faculties for the purpose of completing its characteristic acts. 
As a Being, a Soul must also have its own appetites, be capable of acting, and it must desire to achieve its natural 
functions as prescribed by its nature. The aggregate Animated Body (i.e. Soul coupled with Body) has its own nature. 
The nature of the Animated Body is the result of the qualities of both the Soul and the body. A Soul which is not 
coupled with a body has its own nature and capabilities, distinct from both soulless bodies and ensouled (i.e. animated) 
bodies. Once a Soul severs its connection to the body, it no longer has any need for concern over the disposition of the 
body. 


2.3.16 Soul, Intellectual Principles, and the Cause of Actions 


What things are seated in the Soul alone? What things are seated in the body alone? What things are seated in the 
aggregate combination of Soul and Body, which is the Animated Body (i.e. Life)? Such topics are contentiously debated 
and are better for discussion elsewhere (see Notes on Ennead One, First Tractate). At present, let us discuss what it 
means to say that Soul administers the Cosmos in accordance with Divine Reason. 


One possibility is that Soul sets Animated Beings in motion, but it does not exert influence on things beyond this initial 
act of generation. Soul could create the elements in successive order, starting with Earth then Fire. In creating animal 
Life, it could start with Humans, then Horses, and then wild beasts. Such a methodology would mean that Soul 
produces everything individually. After setting things in motion, Soul would then wait to see how all of these particular 
Beings interact with each other without guiding them further. 
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Another possibility is that Soul, as the initial cause of a Life (i.e. the 'Reason' for their existence), deterministically 
causes all of the actions and reactions a Life will engage in. On this view, the process of forming a new Life includes the 
formation of all of its eventual actions and reactions. 


A third possibility is that Soul knows what these actions and reactions will be, but it is not the cause of them. In this 
view, Soul does not form the actions or reactions a Life will take, but it has a clear view of all causal interactions and 
can deduce what actions and reactions a Life will take based on this knowledge. 


On this note, what determines which actions a Life will partake in? The initial Reason, Cause, or Ideal Principles of a Life 
must ultimately determine the actions which a Life will take as a consequence of causality. Yet the Causal Reasons and 
Principles are not agents responsible for accomplishing a Life’s actions moment to moment. Rather, they predict the 
actions which will occur with certainty. After all, identical circumstances will always have identical results. 


Soul must be responsible. Because Soul possesses perfect knowledge of the Causal laws and Principles, Soul 
understands Life's Causal Reasons and their effects. Since Soul also understands the chains by which such effects will 
then cause a cascade of future effects, Soul could predict the distant consequences of the initial Reasons or Principles 
for a Life's existence. Soul then uses this knowledge in applying the Causes and Principles to a Life. This allows Soul to 
achieve its desired outcome. 


Everything is a consequence of that which is antecedent to it, and each consequence acts as the antecedent for future 
consequences in an unending chain. This hypotheses would explain the constant dilution and a diminishing presence of 
the original Causes and Principles we see. As each event progresses along the chains of causality, it would becomes 
increasing particular and distinct from other things. Each link in the chain is one more specification, and therefore less 
representative of the seminal Intellectual Principle which encompasses all of its possible consequences. Each link in the 
chain increases the distance to the initial Cause or Reason. This is the necessary consequence of Soul's coupling with 
Matter. For example, we witness the deterioration of the quality of Human Beings over time. People alive today area 
shadow of those who came before them. 


Is Soul responsible for each individual action a Life takes? Soul ceaselessly witnesses the experiences of the Life it 
generates. It experiences everything as Life flows through the churning flux of the Material world. If Soul is responsible 
for each individual action a Life takes, then it would be forever tending to the Life it generates like a farmer tending to 
its crops as the seasons damage it. If this possibility is absurd, then we must say that the Cause or Ideal Principle of that 
Life contains within it all of said Life’s actions. 


We are not, however permitted assign defectiveness to the Intellectual Principles which form the seminal Cause or 
Reason for a Life. How, then, can the All contain any Evil? All things which exist necessarily define and imply the 
existence of their contrary which filles out their negative outline. Since Good must exist, we necessarily have a 
distinction for that which is not Good. This relationship can be, in a sense, considered Good. It is necessary for Good. In 
this way, all things which in context appear as Bad or Evil may serve their purpose and natural functions as contraries. 
In a sense, they are ultimately contributing to Good overall by completing their natural functions. 


Thus, if the Intellectual Principles which form the seminal Cause or Reason for a Life necessitate actions which are 
Good, they also necessarily contain consequences which are contrary to the Good. Soul then does not need to bear the 
blame for each individual consequence. The Intellectual Principles form Matter in service of The Good. Matter serves its 
purpose by being the medium for these Evils which are necessary consequences. All things, even Evil, then serve their 
purpose to the Good. 
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2.3.17 How Soul Imparts Intellectual Principles Into Life 


What is the nature of the relationship between Soul and the actions Life takes? These actions are the expression of the 
Reasons (i.e. Causes, Intellectual Principles) for the various activities of Life. Does this mean that these expressed 
Intellectual Principles as manifested in Lives are purely Intellectual and Incorporeal? Could Soul merely possess them 
Intellectually, like a mind possesses thoughts? This cannot be the case. Life consists in Matter (in addition to the 
Animation of Soul), and therefore the expressed Intellectual Principles which affect Life cannot purely be incorporeal 
(i.e. things Metaphysical or Intellectual). 


These expressed Intellectual Principles are more like a mold pressed into Matter. In this case, the mold is not actively 
exerting force of its own to manipulate the Matter. Something physical, like a Human Being, is creating the force 
necessary to press the mold into the Matter such that Matter's physical disposition takes on the form of the mold. The 
mold in of itself is merely the shape which the Matter is being molded into. An expressed Intellectual Principle is like a 
mold impressed onto a Life. Soul manipulates the parts of itself mingled with Matter to initiate the physical 
manifestation of the Intellectual Principle being expressed. 


Does the soul use reasoning to determine which Intellectual Principles it imparts into Matter? 


Something can only engage in reason if there are distinct things to reason about. These things to reason about can be 
external to the reasoner, or internal to it. Since Soul by its nature only acts upon the things it possesses, they are 
internal to Soul. Since they are internal to Soul, discursive reasoning is not necessary. Generation begins in the 
Intellectual phase of the Soul, which sits above the Reasoning part and encompasses all possible reasonings. This is 
Soul's most capable unique faculty, and as such it achieves its characteristic acts with it. Soul then sits at the crossroads 
of the Intellectual and the Material, imparting the Intellectual Principles into Matter. Soul gives to Matter what it 
receives from the Intellectual. 


Intellectual gives from itself to the All Soul which is subsequent to it. The All Soul in turn gives that which it receives to 
the lower phases of Soul. The lower phases of the Soul generate Life with that which they receive from the All Soul. 
Sometimes the generative phase of Soul is able to generate without impediment. Other times, Soul’s desired outcomes 
are thwarted. The Matter which Soul seeks to act upon is also influenced by the Matter around it, which can alter its 
course away from Soul’s desire. 


Soul's creative power, though transitively derived from the original Intellectual Principles, is unable to recreate the 
Intellectual Principles themselves. Soul, being beneath the Intellectual, imparts some of its own nature to the 
Intellectual Principles, particularizing and diluting them. Life, then, is inherently imperfect. The Intellectual Principles as 
expressed through Life are a but a shadow of their former glory. This process of generation is the role which Soul plays 
in service to the unified whole. 


2.3.18 The Secret of Generation 


Are the various Evils necessary? They follow from their antecedent causes, which have their origin within the higher 
order realm of Intellectual Principles. For this reason, they are necessary. Without Evil, the unified whole would be 
incomplete. After all, even Evils have a role (i.e. natural function) to fulfil in the unified whole. They serve as the 
necessary contrary to Good. 


In some manifestations of Evil, their corresponding Good is more obvious. For example, the Evil of death and 

destruction that a snake's venom can impart also helps the snake fulfill its natural functions in Life, which is Good. Vice 
in human beings can similarly have positive outcomes. On the surface, Vice’s representation in art can be entertaining 
and enlightening. Everyone enjoys a well written fictitious villain, and we can learn from their mistakes. Its presence in 
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other people motivates us to thought and action. How many innovations have come about because of militaries 
preparing for invasion? With other Evils it is less obvious, but there is always a corresponding Good. 


Given these truths, the nature of generation presents itself. The All Soul, as as a consequence of it very nature, is in 
perpetual contemplation of the best and most Good Intellectual Principles. This is because Soul mediates between the 
Intellectual (i.e. Ideal or Metaphysical) and Material. The highest aspect of Soul is necessarily the part of Soul which 
mingles with the Intellectual. The inferior aspect of Soul is then the part which mingles with the Material realm below 
it. The Intellectual, being infinitely full, oversaturates the part of Soul it mingles with. As Soul overflows, this pressure 
becomes the force of production. It cannot overflow upwards, as that which is above Soul is already full and complete. 
The pressure must overflow downwards. Overflowing Soul discharges the pressure from the Intellectual towards the 
Material. This production is necessarily a diminished image or incomplete version of the higher order Intellectual 
Principle (which itself is full and perfect) which flows through Soul. After All Soul cannot perfectly recreate that which is 
superior to it and already complete. 


That which is superior to Soul is Nous, the Divine realm of Intellect. Nous is the Principle of Intellect itself, the 
Demiurgic force which gives definition to the Intellectual Principles (i.e. Ideal Forms). The line of emanation goes from 
the Intellectual Principles in Nous, through the higher All Soul, to the lower Individual Souls, and finally manifests in 
Matter. Nous and the higher part of Soul which mingles with it are Intellectual in essence, and therefor are impassible. 
The lower phase of Soul is in of itself impassible, but it is accidentally in flux (and motion) via the Matter which it 
mingles with. For example, Soul which contemplates the Ideal Form of a circle is impassible. However, a Soul mingled 
with a circular Material object is transitively subject to the destruction and flux of that object. 


In this sense, it is accurate to say that the Material Cosmos is an incomplete copy of the Intellectual realm so far above 
it. As long as Nous and Soul exist, Intellectual Principles will overflow into the Material realm, just as there will always 
be sunshine so long as the Sun exists to emanate it. 
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Notes on Plotinus - Ennead Two, Fourth Tractate - On Matter 


2.4.1 Classical Theories of Matter 


All theories regarding Matter hold that it a substrate or medium which receives Form. All classical philosophers are in 
agreement on this. However, there is disagreement about the fundamental properties of Matter and the mechanism by 
which it receives Form. 


To the Stoics, physical Bodies in various modalities are all that exists. On this view, Matter is all that exists primarily, 
and configurations and modalities of it comprise everything else. The various modalities of Matter make up the 
elements of Fire, Air, Water, and Earth (see Notes on Ennead Two, First Tractate - On the Material Cosmos). The 
Elements make up everything else. This view is consistent in all applications. Even the Gods and Divinity itself are held 
to be configurations or modalities of Matter. Matter itself is said to consist in a physical Body, but it is described as 
being a Body which has no Quality (i.e. expressed Form) despite possessing Magnitude. 


The Pythagoreans, Platonists, and Aristotelians diverge, holding that Matter is incorporeal. Among them, some argue 
that there is merely one type of Matter. Others hold that there are two distinct types of Matter. The first proposed type 
of Matter is similar to the Matter proposed by the Stoics. The second type of Matter is of a higher order, and operates 
as the substance for Ideal Forms and incorporeal Beings. 


2.4.2 Incorporeal Matter 


We will begin by examining the Pythagorean, Platonist, and Aristotelian view of incorporeal Matter. Does it exist? If so, 
what is Matter of this variety like? What is the nature of its Being? 


To start, we must answer some initial questions. Is Matter necessarily shapeless, Indefinite, and otherwise possessing 
no Form of its own? Does the higher realm of the Ideal only contain things which are perfectly Definite and Formed? If 
both of these are true, then Matter can have no place among the purely Ideal. After all, something Indefinite (such as 
Matter) cannot exist where there may only be things which are Definite. Further, if Ideal Beings are simple (i.e. not 
comprised of any constituent parts), then they have no need for Matter as a medium for composite combinations. 


The Aristotelian position is that Matter is necessary in things which are generated by Forming or molding. After all, 
there must be a thing (i.e. Matter) which is subjected to the act of Forming or molding. This is evident in mediums like 
clay, which are Molded into different shapes. Even so, Ideal things do not require the act of Forming or molding for 
their generation. Consequently, we cannot account for Ideal Matter as being the medium for Ideal molding and 
Forming (which does not happen). 


This is the fundamental problem of Ideal Matter. What could be the origin of incorporeal Matter? If it is generated, 
then it must be generated by something else. If it is Eternal and has always existed, then we must consider it to be 
primordial (i.e. among the first rank of things which exist), and we run into the problem of accounting for how the 
Material objects which are contingent upon prior Material objects can all originate at the same time. Further, Form in 
Matter constitutes a Body. Thus, if Matter and Form are Eternally and primordially mingled at the first rank of 
existence, then we must hold that Bodies may be Ideal and Incorporeal. 


2.4.3. Indefinite and Composite 


First, we should note that something being Indefinite or lacking Inherent form does not mean that something is always 
Bad. Something Indefinite or shapeless can submit itself to molding and forming from the Good things which rank as 
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superior and antecedent to it (which are necessarily better, as they are more complete and their Good is less diluted). 
Put another way, moldable things can be molded into Good configurations. Even Soul is formed and molded by 
Intellect and Reason above it. 


With regards to the objections of Matter as the medium for things which are composite (i.e. comprised of more than 
one part), we should take note that there are two fundamental varieties of composites and corresponding mediums. 
There is a composite medium for corporeal things, and a composite medium for Ideal things. How can Ideal things be 
composite? Multiple Ideal Forms can combine to form composite Ideal Form. In fact, the characteristic Acts of Ideal 
Forms are to combine and interact with one another to form increasingly complex composites. This is the course of 
Nature, which can be defined as the process of receiving Form from things which rank as superior and antecedent, 
causing unending branching chains of differentiation. 


Ultimately, the characteristics of the things coming together to form a composite dictate the nature of the Matter 
acting as the binding agent. The Matter which acts as the medium for corporeal composites is characterized by 
constant flux, always shifting from one Form into another. The Matter which acts as the medium for Ideal composites 
remains statically formed in accordance with the Eternal nature of the Ideal Forms it connects together. In this sense, 
these two varieties of Matter are opposites, like Indefinite and Definite. Matter of the corporeal variety is only one 
thing at a time. It must flux from one form to another so that corporeal Matter will eventually encounter every Form, if 
only for a moment. Matter of Ideal variety is as complete and perfect as the Ideal Forms it is associated with. As a 
result, such Matter is effectively all possible variants of the Ideal Form simultaneously and Eternally. The Matter of an 
Ideal Form encapsulates all possible variations of the Essence of the Ideal Form, so there is nothing unrealized to 
facilitate transition from one Form into another. Matter of the Ideal variety is never absent of Form, just as is the case 
for Matter of the Physical variety. The difference is that Ideal Matter is never lacking any of the varieties of Form under 
the domain of its associated Ideal Form. Corporeal Matter is always lacking every other varietal of Form within its 
domain except for the individual one it happens to be in at any given moment. For example, the Ideal Matter of Cars 
encompasses all possible Cars (because the Ideal Form of Cars encompasses all possible Cars). The corporeal Matter 
which makes up an individual car only encompasses that particular car. 


To determine whether Matter is Eternal or must be generated, we must examine it further. 


2.4.4 On the Existence of Ideal Matter 


Let us shift our discussion to the topic of Ideal Forms. We will leave demonstration of their existence for another 
section, and proceed here assuming they exist. 


If multiple Ideal Forms exist, there must be some Essential property which connects all of them together and 
distinguishes them as Ideal Forms. In addition, there must also be some property of each individual Ideal Form which 
differentiates them from one another. They all must have something in common, and also have something which 
makes them distinct. The distinct properties of an Ideal Form are its characteristics and behave like the shape of the 
Ideal Form itself. Just as the presence of shape requires a medium or substrate to be shaped, there similarly must be a 
medium or substrate for individual Ideal Forms to manifest their distinct properties. The medium for the expression of 
distinct properties of Ideal Forms is then the Matter of the Ideal realm. Therefore, we have proof that Ideal Matter 
must exist. 


There are additional proofs of Ideal Matter. If we posit the existence of a purely Ideal Cosmos (i.e. Nous), and if we 
posit that the sensible world in which we live is a copy of it, we must admit that the Matter we experience in the 
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sensible world (which expresses the various physical distinctions among sensible objects) must have a Higher order 
counterpart. As above, so below is valid in both directions. 


In short, how could an ordered system (i.e. a Cosmos) exist without conceptual distinctions (i.e. Ideal Forms) for in to 
be ordered by? How could Ideal Forms have distinct properties without a medium for them to manifest in? 


It is necessary to reiterate that ultimately, the realm of Ideal Forms is one unified whole. Despite this fact, it is possible 
to detect distinct subsections within it without affirming that such distinctions denote an actual separation. For 
example, we can distinguish between our hands and feet while also understanding that they are not separate from the 
unified whole of our entire Body. The appearance of separation is due to the different distinct expressions which 
manifest in Matter. Wherever there is variety within something that is also unified, there must be a Matter to act as 
the medium for the variations to manifest. This is because there must be a single medium which houses them all in a 
unified whole, but which is also capable of expressing their variety. 


The manifestation of distinctions also implies the manifestation of variety and thus distinct variants. For example, 
although our hands and feet are part of the unified whole (i.e our Body), their distinct characteristics necessitate that 
they do not overlap. The Ideal realm is thus a unified whole because all Ideal entities are merely a distinct subsection of 
the Ideal Realm. Yet because there are variant subsections to be identified, there must be a Matter for the various 
properties of different Ideal Forms to manifest. If we remove the manifestations of these distinct properties from 
Matter, we are left with Matter in of itself. Matter itself must then be Indefinite, as we can only get to it by removing all 
defining characteristics manifesting in it. 


2.4.5 Matter as the Medium for Definite Differentiation 


It may be argued that there cannot be any Ideal Matter. Skeptics of Ideal Matter will argue that since Ideal Forms are 
Eternal and unchanging, they are always expressing their distinct characteristics. Thus, it will be argued that the Ideal 
Forms are merely these distinct characteristics, with no Matter present. Yet this argument is equally applicable to 
Corporeal Matter. There has never been a physical Body without a shape. Nevertheless, we are able to reasonably see 
that physical objects are all a composite of both a shape and a medium (i.e. Matter) which takes on the shape. 


If we logically and methodically strip all manifest characteristics from a physical Body, we are still necessarily left with 
something present. This thing, Matter, is devoid of Form in of itself. An analogy can be drawn to Light, Color, and 
Darkness. If we equate the Ideal Forms with Light, then this Formless, indefinite Matter can be referred to as Darkness. 
Light enters into Darkness, like Form does in Matter. Matter takes on Shapes, which are particular manifestations of 
Form. Darkness takes on Color, which are particular manifestations of Light. There is a hierarchy in this arrangement. 
The particular manifestations of a Form are contingent on the Ideal Form which they are manifestation of. Just as 
Colors are each variant manifestations of Light, and are thus contingent upon it. In this sense, Intellect observes Ideal 
Forms just as the eye observes Color. Those who deny the existence of Ideal Matter (and Matter in general) are like an 
eye which cannot ascertain Darkness because it is only witness to the Color which illuminates the Darkness. In Matter, 
the manifestation of Form obscures the underlying substrate from Intellectual observation. 


The Matter of the Ideal realm is different from the Matter of the sensible realm, and so the manner by which it 
become obfuscated is different. The Matter of the Divine (i.e. Ideal Matter) retains the Eternal and Ideal nature of the 
realm in which it resides. The Form it expresses does not vary. Its existence is self-contained in the Ideal Form which it 
acts as substrate for. Sensible (i.e. Corporeal) Matter is only ever in a particular Shape or Form temporarily. Further, 
there is nothing Essential about it (except for its lack of Essence), as it has no self-contained properties of its own. It is 
only ever a medium for the manifestation of something higher-order than itself. In fact, the shape which Corporeal 
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Matter is formed into is only ever but one variant manifestation of the Ideal Form it participates in. For example, a 
particular triangular object is only ever in the shape of one particular variety of triangle. Both Corporeal shapes and 
Corporeal Matter share this manner of contingency and incompleteness. Ideal Matter and Ideal Forms, however, share 
in their fulness and relative lack of contingency. The Ideal Form of Triangles encompasses all possible Triangles, and this 
fulness extends to the Ideal Matter which is the medium for its differentiation from other Ideal Forms. 


Why should we think that Ideal Matter is as Eternal as the Ideal Forms? Since they reside outside the bounds of the 
physical realm, they are also outside of time. While the physical world is in constant flux, the Ideal Realm and its Matter 
are unchanging. The Ideal Forms are differentiated and do not change. For example, The Essence of a Triangle never 
changes. Since the Ideal Forms are differentiated and unchanging, so too is the Matter which serves as the medium for 
their differentiation. Further, since the nature of the Ideal Realm is Ideal differentiation among Ideal Forms, Ideal 
Matter is necessarily always present there. 


The Ideal Realm is constantly in the process of generating increasing differentiation (i.e. particularization) as Ideal 
concepts are segmented into coherent branches, and as these branches combine and split in unending chains. This 
process results in unending generation of Ideal Matter to facilitate the unending chains of differentiation. Deriving from 
the ultimate fulness and Determinate nature of The One, the branches of the Ideal Realm cascade without end. This is 
because the potential branches of differentiation are Infinite. As they cascade, each branch becomes a new distinct 
Ideal Form and remains Definite in the Form Eternally. In this way, the Ideal realm imitates the Definite nature of The 
One, which is why the Ideal Forms are said to return to it or to turn towards it. The One provides Definiteness to the 
Ideal Forms, which require Ideal Matter to facilitate this Definite differentiation. This is the nature of Ideal Matter. 


2.4.6 The Nature of Elemental Bodies 
What is the nature of Elemental Bodies? 


Elemental Bodies must have some sort of substrate beneath them. This is because the Elements all mutually transform 
from one into each other. There is never complete destruction of an Elemental Body. The Body never ceases to be, it 
only fluctuates in the Form it expresses (i.e. its Modality). That through which the forms are expressed remains and 
persists. It is analogous to reshaping a piece of clay. The clay never disappears altogether, it is only reshaped. Aristotle 
proposed that all change was transformation from one Form into another in this manner. 


The persistence of the Elemental substrate is further made clear by analysis of destruction itself. There is only ever 
destruction of a composite combination of substrate and Form. The nature of destruction is the loss of this Form in the 
substrate. Of course, this fact requires that there is a substrate to begin with. Analysis of extraction proves the same 
thing. For example, a golden cup melted down becomes a piece of solid gold. A piece of solid gold melted down further 
becomes puddle of liquid gold. It should be possible to extract something more primordial from the liquid puddle of 
gold if we extrapolate this process. We would eventually extract all of the distinguishing characteristics of the golden 
cup, and end up with the primordial substrate for the Elemental Bodies themselves. This would be Elemental Matter 
removed of all Form. 


What then is the fundamental nature of the Elements? Elements cannot be pure Form. This is because Bodies have 
Magnitude and Mass, which is lacking in purely incorporeal things such as Forms. How could an Element have Mass and 
Magnitude without a medium to express them through? The Elements cannot be purely Matter, since it is possible to 
destroy Elemental Bodies (by removing their Form), and Primordial Matter cannot be destroyed. The only explanation 
left is that the Elements are always a composite of Form and this primordial substrate, Elemental (i.e. corporeal or 
sensible) Matter. 
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2.4.7. Alternative Explanations of Matter Refuted 


By Aristotle's account, Empedocles argued that Matter is comprised of the Elements. This cannot be the case, as the 
Elements can be destroyed without the underlying Matter being destroyed. For example, Earth-like solids can be 
destroyed by melting them into a Water-like liquids. The Element has been destroyed, but the Matter remains. 


Again by Aristotle's account, Anaximander argued that Matter is an irreducible mixture of Form and Substance. On this 
view, Matter is not the medium through which Form is expressed, but rather Matter contains within it all of the 
possible Forms. Matter is not merely able to take on any Form, but rather all of the Forms only exist due to their 
presences within Matter. This position negates any sort of Ideal or Metaphysical reality antecedent to Matter, even 
though Anaximander includes the Ideal and Metaphysical elsewhere in his system. After all, in this case, the Ideal does 
not impart Form to Matter. The Ideal would not even be antecedent to Matter, as they are simultaneous and 
inseparable. Anaximander's position cannot be the case. If both Form and Substance are said to comprise Matter, then 
Form and Substance must exist independently. They are a composite Mixture. Yet if both Form and Substance exist (i.e. 
they participate in Existence), then there is something antecedent to Matter (the thing they participate in) which is 
really acting as the irreducible medium for their Being and unification. The syntax for their mixture must exist for the 
mixture to be coherent. This antecedent can only be what we refer to as Nous, the Demiurgic force which allows for 
differentiation. Why would Matter then contain all of the Forms, causing the Forms as they exist in Nous to be 
completely redundant? If Nous, the realm of the Ideal, exists, then Matter has no need to contain the Forms in its 
Essence. It can merely receive them from Nous parsimoniously. Put another way, that which imparts Form into Matter 
cannot exist within Matter, as this results in infinite redundancy and infinite regress. The All is not in All. Everything 
cannot contain everything. 


Anaximander may reply that the infinite is the basis for Matter. In this case, we need a proper definition of what the 
infinite means. If the infinite is to mean endless extension, then we can reject this notion as absurd. The infinite cannot 
exist substantially, and the infinite cannot exist as an attribute of something else. The infinite cannot exist substantially, 
because substantial existence implies that it can be dissected. Even a subsection of the substantial infinite would itself 
be infinite, defying the nature of being sectioned off and leading to self-contradiction. The infinite cannot exist as an 
attribute of some particular thing either. A particular thing is limited by its defining characteristics and cannot be 
completely simple. After all, a particular thing requires attributes to Definitely particularize it. A particular thing can 
thus neither contain the infinite because it is at least partly Definite. Nor can a composite particular thing be the bases 
for something simplex, such as Matter. 


According to Aristotle's account, Democritus posits that Matter is comprised of indivisible Atoms. The concept of an 
Atom, an irreducible Body, is absurd for several reasons. All Bodies can be divided, which prevents any foundation 
based on a Body which is irreducibly simple. Atoms cannot account for the continuity of a particular object, as each 
individual Atom is self-contained and lacks any meaningful way to designate it as a part of one Body versus another. 
The fact that objects can be stretched, reshaped, and liquified proves that they are continuous, and not divided among 
some number of Atoms. The only thing which can account for the continuity of Bodies is something Ideal or 
Metaphysical which ties them together. Thus, there must be Nous to provide syntax to the Metaphysical containers 
which encapsulate a continuous Body, and Soul which Forms Bodies in accordance with these Metaphysical blueprints. 
Put another way, Atoms have no possible way to impart continuity, as they specifically lack continuity. How can 
something provide that which it lacks? Further refutations of Atomism are possible, but unnecessary for the remainder 
of this discussion. 
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2.4.8 The Essence of Matter 


What is the nature of Matter, this thing which is simplex (i.e. comprised of one thing), continuous, and without 
inherent characteristics? 


Matter cannot be a Body, as all Bodies are partly comprised of Form, and Matter has no inherent Form (i.e. 
characteristics) of its own. Since it is without Body, Matter then must be incorporeal. Matter must also be the 
substance for all sensible things. It is not just one variety of substance which makes up some sensible things, while 
other sensible things are comprised of something else. Aristotle illuminates this distinction by comparing Matter and 
Clay. Matter makes up all sensible things, but clay merely makes up things made out of clay. 


Since Matter makes up all sensible things, in of itself it cannot possess anything which is contingent upon sense- 
objects. To say otherwise would be mistaking something posterior to Matter as being foundational to it. Sensible 
objects are contingent upon Matter, and therefore their sensible Qualities (i.e. expressed Forms) must come after it. 
Color, temperature, weight, thickness, shape, and magnitude are not a part of Matter's Essence. For example, if being 
hot was essential to Matter, it could not then comprise cold things. How then can Material objects be spoken of in 
terms of these Qualities? To answer this, we must distinguish between possessing a Quality as a part of something's 
Essence, and expressing Qualities accidentally. For example, Matter is not inherently red (or any color), but some 
Material objects may be red if they are dyed or painted red. This is the distinction between an Essential property and a 
non-essential attribute. 


Since Matter cannot possess Qualities inherently (or else it would exclude any objects with antithetical Qualities), it 
must be simplex. Being simplex, Matter must be comprised of one thing only and thus be devoid of all Qualities. Ideal 
Forms which impart their Quality into Matter are imparting into Matter something which is external to it. If Matter 
possessed any Quality Essentially, then the Ideal Forms would be limited by Matter. For example, If Matter had a 
certain Magnitude inherently, how could different Ideal Forms impart varying amounts of Magnitude to objects as 
necessitated by their own Essences? Of course, the Ideal Forms are antecedent to Matter, and thus they cannot be 
limited by it. How could Matter limit the Ideal, when the Ideal is not contingent upon it in any way? The Qualities of a 
shadow cannot limit a light source or an obstructing object. In fact, the opposite must be true. Matter is imparted with 
Qualities as dictated by the Ideal Forms. Since Matter is contingent upon Ideal Form, it receives all of its Qualities from 
them necessarily. Just as a shadow necessarily receives its shape and size depending upon the light source and the light 
obstructing object which produce it. 


Ideal Form provides all Qualities to Matter, and many Qualities are interrelated. To some, it may appear strange to 
assert that even Quantitative Qualities, such as size and Magnitude are provided to Matter from Form (in addition to 
things like color and shape). Yet size, shape, and volume are all interrelated. Imparting some Quantitative Qualities 
necessitates that other Quantitative Qualities are a certain way as well. For example, adding mass and volume implies 
density. All of these things are not Essential to Matter, but rather are Forms as expressed by Mater. 


2.4.9 Magnitude and Quantity 
How can something exist without having Magnitude? 


While this concept may seem strange at first, in reality all non-Quantitative things exist without Magnitude. Many 
things exist without any reference or need of Quantity. For example, Color has no relationship with Quantity 
inherently. In fact, everything incorporeal is without Quantity. Matter, lacking inherent Quantitative Magnitude, is 
incorporeal as well. 
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Even the Ideal Form of Quantity has no Quantity in of itself. It is an incorporeal Ideal form. Only that which participates 
in the Form of Quantity receives Quantity and Magnitude. Just as the Ideal Form of White has no Color in of itself. 
Rather, things obtain a White Color by expressing Whiteness. 


Given this, how does Matter come to express Quantity and Magnitude? Does Quantity express in Matter merely by 
stretching it out or unfolding it (as is the case when rolling out dough or unfolding cloth)? This is not the case. Such a 
proposition presupposed that the Quantity is already within the Matter, but that it is compressed. Quantity and 
Magnitude are external to Matter and provided to it from Form. To say otherwise is as absurd as claiming that a Red 
object had its latent, inherent Redness exposed. Of course, Color is not inherent in Matter anymore than Quantity and 
Magnitude are. Matter receives both Quantity and Quality from an Ideal Form. 


2.4.10 How We Experience Indefinites 


How can we conceive of Matter without the concept of Magnitude? Since Magnitude (i.e. Quantity) is itself a Quality 
(i.e. expressed Form), then the question becomes how we can conceive of Matter without Quality. That without Quality 
is by definition Indefinite, since it lacks any Defining characteristics. Since Matter is without Quality, we must then 
conceive of it as Indefinite. 


How can we conceive of something which is Indefinite? After all, there are no Definite points to use as steps ina 
discursive reasoning process. Aristotle quotes Empedocles when he says that something may only be understood by 
something similar to it. Thus, only something Indefinite may have direct knowledge of an Indefinite. In this case, our 
acts of Reasoning may be directed at Matter to obtain some kind of Definite concept, but the results will themselves be 
Indefinite (due to Matter's indefinite nature). In general, we gain knowledge via the use of Reason (i.e. discursive 
reasoning via the Reasoning Soul) and acts of Intellect (i.e. grasping the abstract concepts in play via the Intellectual 
Soul). As a result, our instincts are to apply this process to Matter as well. When we apply these acts to Matter, we run 
into the problem of there being no Definite qualities to grasp. What is grasped via Reason and Intellect when 
approaching Matter is the failure to grasp something at all. What we ultimately perceive in this way is an illusion 
caused by the improper projection of the syntax for Reason onto Matter. It is not an actual understanding of Matter in 
of itself. Plato refers to this as a sort spurious reasoning in Timaeus. 


How is this Indefiniteness experienced by Soul? Is it experienced as a complete lack of knowledge, like a complete 
absence of the experience of thought? This is not the case. There is some present experience within Soul when it 
attempts to grasp Indefiniteness. An analogy can be drawn to visual perceptions of Darkness. While there is no visual 
Quality or Color present in Darkness, there is the perception of something which has the potential for visual Qualities 
(i.e. the perception of Darkness itself). Darkness shares the same relationship with visual Qualities (e.g. Color) as Matter 
shares with Quality in general. Put another way, Darkness is like the Matter of vision. When an eye is in Darkness, it 
lacks visual data to present to the mind for consideration. The lack of visual data being processed by the eye means 
there is a lack of any Definite visual Qualities to parse. This lack of Definite qualities to parse makes the eye congruent 
with the Indefinite nature of Darkness. Thus, like is able to experience like as suggested by Aristotle. The same process 
is in effect when Soul experiences Matter. Soul experiences a lack of Definite Qualities in Matter, and this puts it ina 
state congruent with the Indefinite nature of Matter itself. So, in one sense there is no experience, as there is no 
Definite Quality to experience. In another sense there is an experience, that of the absence of Quality. 


This is not the same as a lack of experience at all. A complete lack of experience implies even a lack of the 
understanding for the potential of an experience. Not receiving data is different from not even being receptive to data 
in the first place. When the Soul experiences Matter, there is an active experience of the lack of something to 
experience. It is like an ear receiving no sound, as opposed to no ear being present. When Soul experiences something 
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which possesses Quality, it experiences a composite of the Quality and the medium expressing the Quality. In 
experiencing the composite, it necessarily experiences both components (i.e. Form and Matter). Yet while the Quality is 
clearly grasped by the Intellect via the Ideal Forms the object in question participates in, the substrate (i.e. Matter) has 
no Qualities for the Intellect to grasp directly. The substrate then is experienced in the manner which an eye perceives 
Darkness. 


While Matter lacks Quality in Essence, it is never present in pure Formlessness. Matter is always in some Form 
circumstantially, even if that Form is external to its Essential nature. The Soul is eager to grasp Matter in some capacity, 
and so it is prone to the fallacy of conflating an accidental Quality for an Essential property of a Material object. 


2.4.11 Matter and Magnitude 


Why should we believe that anything besides Magnitude and other Qualities are necessary for the composition of a 
Body? The answer is that Qualities describe the way something is, not what something is in of itself. Being a certain 
way (i.e. Quality) requires a thing in of itself (i.e. a substrate) which is being that way. Bodies then require a substrate 
to express their Qualities in. The substrate, Matter, acts as the receptacle for the various Forms which manifest in 
something. 


The Stoics will object that Matter without Magnitude is an empty concept in two ways. 


1. They will argue that if Matter serves as the medium for the expression of Qualities, then it must be Mass. After all, 
how can something without Mass possess Magnitude (i.e. extension), and how can something without Magnitude 
express Quality (i.e. Form)? Isn’t some extension necessary in order to manifest Qualities and thus differentiate 
between various Bodies? Indeed, empirically speaking all Elemental Bodies seem to possess Mass and Magnitude. 


2. They will further argue that Matter is not necessary for things like movements, actions, and reactions. These each 
exist without need for Matter. The most primordial Elemental Bodies could exist in the same way, as pure 
extensions (i.e. Magnitudes) which are identifiable via the various combinations of Ideal Form they express. 


To reply to Objection 1, first it must be noted that Mass is not required in a receptacle of Forms unless Magnitude is 
also present. This fact is proven by the nature of Soul, which possesses all of its Qualities in un-extended unison. Thus, 
Soul cannot possess its qualities via Magnitude. If it did, each Quality would be separate as each Quality would be 
differentiated within the extension (i.e. Magnitude), breaking the unification. Now, in fact, Elemental Matter does 
possess its Qualities in Magnitude (i.e. spatial extension), but this is only because Matter itself is also receptive to 
Magnitude. The process is the same for plants and animals, which increase in Magnitude (i.e. spatial extension or size) 
as they take on additional Quality. In turn, they lose Magnitude as they die and lose Quality. When a plant flowers, it 
grows in Quality and Magnitude. When it dies, it loses its flowers and consequently loses both Quality and Magnitude. 


Some might object and note that, in the case of plants and animals, they must gain their Magnitude from something 
which already possesses Magnitude (i.e. a source of food). While this is the case for plants and animals, it is a mistake 
to extend this requirement to Matter itself. The mistake is in conflating Qualified Matter with Unqualified Matter. The 
Matter which feeds plants and animals is already Qualified (i.e. it already expresses one or more Qualities), including its 
Quality of Magnitude. Pure Matter is completely Unqualified, and so it is without Magnitude until it receives it from 
something external to itself. So, Matter does not possess Magnitude and Mass inherently, but rather it receives them 
and they expand in conjunction with the reception of Quality (i.e. Form). 


When we imagine primordial Matter, we imagine it as possessing Mass and Magnitude. This is just a representation of 
our expectation that it will receive Mass and Magnitude when it receives Quality. This expectation is perhaps best said 
to represent our understanding that it has the potential for Mass and Magnitude. In this unrealized potential for Mass 
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and Magnitude, Aristotle argues we are identifying Void. We prefer to refer to this conception as imaginary (as 
opposed to Void), as this is a better allegory for what is really happening. Namely, Soul is experiencing the Indefinite 
nature of Matter. Rather than experiencing something in of itself (i.e. Void), it is struggling to use its capacities of 
Reason and Intellect (which require determinate points of reference) to understand something inherently Indefinite 
(see Notes on Plotinus, Ennead Two, Fourth Tractate, Section 10). Put another way, we have something which cannot 
be described as small or large (i.e. Magnitude), but rather something which is potentially both small and large. Matter 
is the medium through which Mass and Magnitude are expressed. As a result, it possesses neither in of itself, but it 
possesses both in terms of potential. 


It is this very Indefinite nature which allows Matter to possess Magnitude. Ideal Forms are completely determinate, 
and as a result it does not make sense to think of them as larger or smaller. They have no potential for growth or 
shrinking. It is this potential which Matter possesses (in an imaginary sort of way), which allows us to think of it as large 
or small. It always has the potential for growth or shrinking via the manifestation or loss of Qualities. So, Matter is 
necessary for Magnitude. 


2.4.12 The Nature of Bodies 


It is Bodies which are contingent on Magnitude. The Qualities unique to Bodies do express in extension, requiring 
Magnitude. Magnitude, in turn, relies on the Indefinite nature of Matter. To suppose that an Ideal Form can manifest in 
Magnitude without Matter is absurd. A lack of Matter negates the Indefinite basis for Magnitude in of itself (see Notes 
on Plotinus, Ennead Two, Fourth Tractate, Section 11). Without Magnitude for extension, all Qualities of the Body (i.e. 
Forms which are contingent upon a Body for their expression) which only express in extension would lack the 
Magnitude they require. Without Matter and Magnitude, Ideal Forms unique to Bodies can only exist as unexpressed 
potential in the Soul. 


The composite thing we call a Body expressing Ideal Forms requires a source of unification to tie all of its components 
together. This composite thing must acquire Magnitude in order to express these component Ideal Forms. Since it is 
incoherently recursive to say that Magnitude acquires Magnitude, the object which acquires Magnitude must be 
distinct from Magnitude. This unifying medium for the identity of composites is none other than Matter. Since each 
Ideal Form which combines to form a composite Body manifests within Matter, each expressed Form (i.e. Quality) 
includes the Matter necessary for its Material existence. Further, since each Form comes expressed in Matter, they are 
already in a medium which can mutually bind with one another (i.e. Matter). 


To reply to objection 2 from above (see Notes on Plotinus, Ennead Two, Fourth Tractate, Section 11), let us discuss 
movements and actions. 


A movement requires a Body and a locus for the beginning and end of the Movement. However, the concept of a locus 
is incoherent without extended Bodies. Bodies in turn are contingent upon Magnitude, which in turn is contingent 
upon Matter. Matter is thus the essential component for the rest (including locus), being contingent on none of them 
but being prerequisite for all of them. 


With regards to an action, there is nothing about the fact that actions are incorporeal which suggests that Bodies must 
be Immaterial. For one, actions are simple whereas Bodies are composite, making comparisons unwarranted. Further, 
actions are themselves reliant on Matter as a medium for the actor to exist. Actors rely on their own Matter to unify 
and contain themselves. Without Matter, the only thing unifying an actor would be the action itself, and so the actor's 
identity would dissipate after the action is over and the moment no longer exists to bind the action together. Actions 
do not retain a unified identity as they are expressed. This would make actions composite (comprised of the various 
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actions associated with the identity of the action), and require a special type of Matter as the medium to unify them. 
The only thing which can unify a set of actions together is an actor who has taken all of the actions in question. In this 
way, the actor is like the Matter for the related actions. 


To conclude our rebuttal of the Stoic objections, Matter is necessary for Quality (i.e. expressed Form), Magnitude (i.e. 
extension), and consequently Bodies. Matter is hardly an empty concept which is not required for the explanation of 
anything else. Although it is not directly sensible, it has an existence in of itself. If we deny its existence merely because 
we cannot sense it directly, we are obligated to deny the existence of the concepts of Magnitude and Quality as well. 
After all, concepts are also not directly sensible to us. If we grant the existence of Magnitude and Mass in spite of their 
imperceptibility, we must even more so grant existence to Matter. After all, it is their foundation. 


Because Matter lacks sight, scent, sound, and Body, we cannot see, smell, hear, or feel it. We must grasp it via Plato's 
spurious act of reasoning. After all, Matter is not to be conflated with a Body. Bodily Extension is itself an expressed 
Form, and something cannot both be that which is expressed and that which expresses. Matter is necessarily a thing in 
of itself. 


2.4.13 Matter is Not an Attribute 


Some people hold that the substrate for each Element is an attribute which all Elements share. There are several 
problems with this proposition. For one, it does not explain what exactly this attribute is. What is more, how can an 
attribute operate as a substrate? Since the foundation of the Elements lacks any Magnitude, how could it express an 
attribute given that it would be without Extension and Mass? An attribute is something Definite, yet the substrate for 
the Elements must be Indefinite since it lacks Quality. If we take the substrate to be Indefinite, it cannot be an attribute 
at all seeing as how there is no Defined Quality to be expressed as an attribute. In fact, if the substrate is said to be 
Indefinite, then we come full circle and have arrived at Indefinite Matter once again. 


Some people might suggest that this substrate merely lacks Quality. Lacking of Quality could merely mean that this 
substrate does not participate in (i.e. express) any Forms in of itself. They will say that this lack of Quality serves as a 
unique identifier for the substrate. Put another way, this substrate could have its Essence be a complete privation of 
Quality in of itself. In everyday speech, we use privation to form identities. Consider blind people, identified by their 
lack of sight (i.e. a privation of sight). Can we say that a lack of having a Quality is itself like a Quality in some sense? 
The Quality of Blindness appears to operate this way. Can something, such as this substrate for the Elements, be said to 
have the Quality of lacking any inherent Qualities? 


This line of thinking results in everything being Qualified (i.e. possessing Quality). Everything either is present or absent 
(which would be Qualities on this view), after all. Quantity would then be Qualified. Even Being becomes Qualified in 
this chain of thought. This is absurd. We distinguish between Quality and Quantity specifically. If we compare one 
object with ten objects of the same type, there is no Qualitative difference. The difference is Quantitative! We cannot 
collapse Quantity and Quality into one, as they describe entirely different things. An absence is not a Quality in of itself, 
but rather a lack of Quality altogether. For example, Silence is not a variety of sound, it is an absence of sound. 
Quantity describes whether or not something is present, and if so, how much there is or how many there are. Quality 
describes what something is like given that it is present. 


This brings us back to the subject of Matter. Matter is defined by its absence of Quality. How could something which by 
definition lacks Quality be said to possess this feature as a Quality? Such a thought is absurd, incoherent, and self- 
contradictory. To argue otherwise is like arguing that being without size is a size itself, or that to be without any Color is 
a Color. 
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The defining characteristic of Matter is Essential to it, and not a Quality it expresses. It is a relation to other Beings 
which makes it distinct from them fundamentally. These other things are not merely different, but they are also in 
possession of Quality which differentiates them among Qualified Beings. Matter, in contrast, is different from all 
Qualified things. 


2.4.14 Matter and Privation 


Let us discuss the relationship with Matter and privation of Quality. Is Matter in of itself privation, or is privation an 
attribute of Matter? 


If someone argues that Matter and privation are one in the same (in the sense that they are consubstantial), but 
distinguishable from one another conceptually (in the sense that either can be referred to individually without 
simultaneously referring to the other), then they must account for the Essence which distinguished them from one 
another. This will include an account of Matter which makes no reference to privation, and an account of privation 
which makes no reference to Matter. 


This is because there are three possible relationships for the accounts of two concepts. They are as follows. 


1. An account of one concept does not account for the other concept, and vice versa. Neither account encapsulates 
both concepts. 


2. An account of either of the concepts also accounts for the other concept. Both accounts encapsulate both 
concepts. 


3. An account of one concept is an account of the other concept, but the reverse is not true. An account of one 
concept encapsulates both concepts, but an account of the other concept only encapsulates the specified concept. 


Let us examine these possibilities with regards to Matter and privation. 


If relationship 1 is applicable, then the concepts are exclusive of each other and there is no contingency between them. 
With regards to Matter and privation, an account of Matter would not be an account for privation, and an account of 
privation would not be an account of Matter. Any relationship between them would be accidental as opposed to 
Essential. 


If relationship 2 is applicable, then we must have two instances of the same thing, with one nested in the other. 
Aristotle gives us the example of a person with a snub nose, and the snub nose itself. Both references are to the same 
nose. With regards to Matter and privation, we would be referring to the same thing (e.g. the snub nose), with one 
concept also including more information (e.g. the person who happens to have the snub nose in question). 


If relationship 3 is applicable, then we have a similar relationship in Matter and privation as there is to Fire and heat. 
Fire always produces heat, however heat can exist without the immediate presence of Fire. To the topic at hand, 
privation could exclusively be found in Matter, but Matter might not always be in a state of privation. In this case, the 
concepts are distinct, but privation is Essentially contingent upon the concept of Matter. 


How else can someone defend the conceptual differentiation of Matter and privation while maintaining their 
consubstantiality? It could be that both do not identify something extant, but rather refer to an absence of something. 
In this sense, absence is a negation as opposed to something present. It is like when someone says that something does 
not exist. This is affirming the non-existence of something, rather than adding an attribute to something. If we consider 
non-existence, there are two possible ways this can be interpreted. In one sense, it can identify a lack of substantial 
existence. In another sense, it can identify a lack of Quality. Then Matter could refer to the absence of substantial 
existence, and privation can refer to the absence of Quality. In this sense, both Matter and privation could be the same 
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process of negation, just at different ontological levels. This would make them consubstantial, yet conceptually 
different. 


If Matter does possess a positive existence, it is as the Essence of being Indefinite, Unlimited, and Unqualified. Given 
this, how can there be anything which falls under the concept of Matter that is distinct from it? 


2.4.15 The Indefinite in Essence 


The previous section brings us back to the question of whether or not Indefiniteness is a Quality which is expressed 
accidentally (i.e. not Essentially) in some substrate (i.e. Matter). We ask the same question with regards to privation. 
Further, if Indefiniteness and Privation are accidental to Matter, how exactly do they manifest in Matter? 


Everything which is Quantified and everything which expresses an Ideal Form is no longer Indefinite. These expressed 
Qualities exclude other potential unexpressed Qualities, binding objects and putting them into order. Quantity and 
Form are outside of that which is Indefinite because Quantity and Quality are Defining (i.e. Determining) in of 
themselves. They are Principles of Definition. These Principles of Definition do not require the reception of Definition 
external from themselves, as they already inherently exist within the ordered (i.e. Defined) arrangement of all things. 
Consequently, the only things available to receive Definition from the Principles of Definition are necessarily lacking 
Definition. In lacking Definition, Indefinite things have not yet received the limitations of Definition. Therefore, 
Unqualified things must be Unlimited so long as they remain Unqualified. 


We have already established that Matter is brought from a state of Indefiniteness (i.e. Unqualified Matter) into a state 
of Definition as it receives and expresses Principles of Definition (i.e. Quality). Since only something Indefinite can 
receive Definition from Principles of Definition, and since Matter receives Definition from Principles of Definition, it 
follows that Matter is Indefinite. Lacking any limiting Definition, Matter is then necessarily that which is Unlimited itself. 


This does not mean that Unlimitedness belongs to Matter accidentally. Something may only be present accidentally if it 
is being expressed in a substrate. Since all expressions in a substrate impose Limits (by excluding other expressions 
which would be incoherent contradictions, such as expressing both hot and cold), Unlimitedness cannot be an 
expressed Principle. Unlimitedness can then only exist in Matter Essentially. We can also prove this simply by noting 
that if something were to take on Indefiniteness as an attribute, it would need to start out ina different state (namely 
being Definite). Matter is Essentially Indefinite, so it cannot be the case that Matter takes on Indefiniteness and 
Unlimitedness as attributes. Further, if Indefiniteness entered into Matter as an attribute, it would become Definite via 
expressing Form. This would mean that Indefiniteness would then become Definite, which is incoherent and self- 
annihilating. Matter does not express Indefiniteness, it is itself Indefiniteness. Even Ideal Matter is itself Unlimited, and 
this may be an emanation of the Limitlessness (in all senses of the term) of The One itself. We must be careful to note 
that the Limitlessness of the One Is not present in the One, but rather flows from it naturally. 


This brings us back to the distinction between Ideal Matter and Sensible Matter. How can Matter exist in both realms? 
The answer is that even Indefiniteness has two modalities. How can Indefiniteness exist it two modalities? The 
difference is the same as the difference between Ideal Form and Variant Manifestation, or of Archetype and Image. 
Though the relationship is similar, the purity of each sphere is reversed. In terms of Ideal Forms and Variant 
Manifestations, the Ideal Form is more complete and pure, encompassing all possible Variant Manifestations. With 
regards to Indefiniteness, the reverse is true. Indefiniteness is in turn, more complete and more pure the further it is 
removed from the perfectly Definite realm of the Ideal. So, the Matter of the Ideal realm becomes almost like an image 
of the truly Indefinite. After all, Matter of the Ideal realm takes on some of the Eternal nature of the Ideal realm, 
removing it from its pure Indefinite Essence as it remains fixed as the medium for the differentiation of Ideal beings. 
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(See Notes on Ennead Two, Fourth Tractate, section 5). The temporal and fluctuating nature of Sensible objects in turn 
makes them closer to the Essence of Indefiniteness, as its Deifned states are only temporary. It is this state of 
Indefiniteness which is Evil, and brings Material objects closer to Evil. The less Definite, the less Good, the more 
Indefinite, the more Evil (see Notes on Ennead One, Eighth Tractate). 


Are Indefinite objects and the Essence of the Indefinite then one in the same? We must distinguish between Qualified 
and Unqualified Matter. In Matter which is Qualified (i.e. Expressing Form), Indefiniteness and the Essence of 
Indefiniteness are distinct. In Matter which is Unqualified, they are one in the same. Perhaps we ought to say that in 
Unqualified Matter, there isn't even the presence of the concept of the Indefinite. The presence of the concept itself 
implies Form and Definition which is antithetical to the true nature of the Indefinite. Ultimately, Reason and Matter are 
antithetical. We struggle to understand them as they are in themselves, and mistakenly apply either redundant or 
incompatible concepts to them. Reason is just Definition, and Matter is just Indefiniteness. 


2.4.16 Matter, Limit, and Evil 


Is Matter then the Principle of Difference? No, rather Matter is the part of Difference which is diametrically opposed to 
Eternal Ideal Forms. In this sense, Matter is a negation of Real Being, which makes it the Privation of Real Being. Put 
another way, Matter is anything which is not Form. 


Does this Privation cease when an Ideal Form is Expressed, seemingly joining two opposites? No. That which receives 
and expresses an Ideal Form is still not that Ideal Form in of itself. It is only ever a Variant Manifestation of it. When 
Matter expresses an Ideal Form, it is actually a Privation of that Form. This is because it is lacking all other potential 
Variant Manifestations except the lone one in manifest. When something Definite expresses into Matter, only part of 
the Matter expresses this Definition, leaving part of the Indefiniteness present as well. 


Why doesn't the mere presence of Limit (i.e. the nature of Ideal Forms) destroy the nature of Limitlessness in Matter? 
After all, they appear in contradiction because Matter is Limitlessness Essentially, not as an attribute. An attribute may 
be able to survive a fundamental shift in the subject it is attributed to, but if something is Essential (as is the case with 
Limitlessness and Matter), doesn't it get destroyed when the fundamental nature of the subject is changed? 


If Matter were Quantitatively Limitless, the presence of Limit would indeed cause its destruction. In the case of Matter, 
the presence of Limit is not Quantitative, and so the effect is to reinforce the fundamental nature of Matter. In fact, this 
Limitation brings out the fundamental Unlimited nature of Matter and enforces its actuality. It occupies its negative 
outline, such that they mutually define each other. The process is the same for unsown land when it is sewn with 
seeds, or a Female who becomes pregnant after union with a Male. Not only does this connection not change the 
fundamental nature of recipient, it reinforces their Essential nature. The opposites in union define each other 
reciprocally and reinforce each other. 


Does this mean that the Evil of Matter, which is a feature of its lack of Essence (and consequently Limit), in part 
receives its nature from the Good (via Limit)? This is not the case because Limit and Good can only preserve something 
which is possessed. Matter does not possess Evil in such a way that this state is preservable. It is rather this inherent 
lacking of Essence which Evil derives from. Something which lacks Limit (and thus Form and Good) at first, but then 
obtains some Limit (and thus Form and Good) stands between Good and Evil so long as it possesses and lacks Limit in 
equal proportions. That which exclusively lacks Limit and Form must be Evil, for it lacks possession of all Good Qualities, 
such as Virtue, Wisdom, and Form. If Good is something which can be obtained, how could something which has 
obtained nothing be any Good? How could something which is not any Good be anything else but Evil? 
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Ideal Matter has Real Being (due to the Eternal nature of the things it serves to differentiate). It exists among the Ideal, 
which is only predicated on The One, which is itself Beyond Being. Since Real Being predicates the Sensible world, the 
Matter of the Sensible world is different from it. Sensible Matter is not Being. It is flux, lacking any of the Good which is 


only present in Being and Beyond. 
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Notes on Plotinus - Ennead Two, Fifth Tractate - On Potential and Actual 


2.5.1 Potential and Actual vs Potentiality and Actuality 


Aristotle makes a distinction between things which exist Potentially, and things which exist Actually. Further, there is 
the concept of an Actuality, which is a particular state of existence which has come into Being. Let us discuss the nature 
of Aristotelian Potential and Actual existence. To do so, we will examine several questions. What do the Aristotelian 
concepts of Potential and Actual existence mean? Is Actual existence the same thing as Actuality, or are they district? Is 
Potential existence the same thing as Potentiality, or are they district? Is there such a thing as Potential existence 
within the Ideal realm, or do Ideal things only exist Actually? If Potential things exist in the Ideal realm, are they 
Eternally in the state of Potential existence (and consequently never in a state of Actual existence) due to the Eternal 
nature of the Ideal realm? 


Let us begin by defining Potential existence. Potential cannot exist in of itself, as it is impossible for Potential to exist 
apart from something which has Potential. Potential is always possessed by something. For example, metal possesses 
the Potential to be a statue. Further, if metal could not be formed and shaped into anything else (e.g. a statue), then it 
would lack the Potential for other Forms (e.g. a statue). So, the presence of Potential requires two components. There 
must be a thing to possess Potential, and this thing must not be limited to its extant state (i.e. it must be compatible 
with flux, construction, and destruction). 


Here we must differentiate two subtypes of Potential. One type is the Potential to be transformed into something else 
at the cost of the destruction of the original. For example, a sphere of metal has the Potential to be a metal statue. If 
the metal sphere becomes a metal statue, the Quality of being spherical (and thus the metal sphere) is lost completely. 
The other type is the Potential to change expressed Quality without being destroyed. For example, Matter may be in 
the Form of one Element such as Water, and then transform to be in the Form of Air. In this case, the Matter has not 
been destroyed. 


Something is said to exist Potentially as something else when it has the possibility to Be it in the future. Is existing 
Potentially as something else the same thing as the specific Potentiality? Put another way, is the possibility to Be a 
certain way the same thing as that possible state of Being? For sake of clarity, it is best to keep these concepts 
separate. The difference is that Potential existence is an Actual Existence. Namely, it is Actually the case that something 
has the Potential to be a certain way. Metal has the Potential to be a statue Actually. Potentialities are merely the 
particular possibilities, and they do not have Actual existence unless they come into being. The Potentiality of a statue 
being made from metal only is Actual if the metal really is made into the statue. Technically, Potential implies 
Potentialities. Yet for the sake of clarity, it is best to compare Potential with Actual and Potentiality with Actuality. We 
should ask if something Actually has the Potential to be something else. For example, can a metal sphere become a 
statue? We may also compare Potentiality with Actuality. For example, did the metal sphere become a statue? 


A Potentiality is merely a particular abstract possibility. Potential existence belongs to something. Thus, it is this 
substance (i.e. thing) which can possibly become a different way that has Potential. In fact, such a substance can be 
said to strive to achieve its various Potentialities. Sometimes these changes reinforce various Actualities within the 
substance. A spear which is Actually sharp may become sharper. Sometimes these changes cause destruction. A metal 
sphere which is turned into a statue loses the Actuality of being spherical. 


2.5.2 Subjective Identity, Potential as Substrate, and Actuality as Composite. 


Given the discussion above, how does Matter relate to Potential and Actual existence? Does Matter possess an Actual 
existence in addition to the Potential existence it possesses (in terms of the Forms it may possibly receive)? Is Matter 
merely the Potential, which is destroyed when an Actuality comes to pass? Put another way, when a Potentiality 
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becomes an Actuality, what happens to the subject which possessed the Potential to Become the Potentiality? Is the 
subject the same, or is the subject of the Potential distinct from the subject of the Actuality? For example, when some 
metal ore becomes a statue, has the metal become the statue, maintaining its subjective identity? Alternatively, was 
the metal ore destroyed and replaced by the statue, destroying the subjective identity of the metal ore and creating 
the subjective identity of the statue? 


With regards to Matter in a certain Form, the subjective identity of the thing which becomes Actualized is not the 
Matter itself. Rather, the identity belongs to the composite (i.e. aggregate) of Form expressed in the Matter. The 
composite identity of a metal statue is distinct from the composite identity of the metal ore. It can be said that when a 
composite of Form and Matter changes Form, the composite thing that it was previously is destroyed. What about less 
clear cases, when a composite thing is not destroyed? For example, what about an illiterate person who learns how to 
read? In this case, it does seem as though the subject which possesses the Potential (i.e. the illiterate person) is the 
same as the subject who Actualized that Potential (i.e. the person who became literate). The Potentially Wise young 
Socrates is the same person as the Actually Wise adult Socrates. What then are we to make of these two examples? 
The difference between them is whether or not something Essential has been lost. In the case of a metal statue, being 
metal and being in the Form of the statue are both Essential to its subjective identity. If either are lost, so is the 
composite subjective identity of the metal statue. In the case of Socrates, Wisdom is not essential to his subjective 
identity, and so its addition or loss does not destroy his subjective identity. 


An Unwise person can be said to be Wise Potentially. Does this mean that an Unwise person is also a Wise person? Of 
course, this is not the case. This is because being Wise or Unwise is non-Essential to the subjective identity of this 
person. These are merely accidental features they possess. It is not this person's lack of Wisdom which makes them 
receptive to Wisdom. This person's Soul (including mental faculties) grants them the Potential for Wisdom due to the 
fact it is receptive to Wisdom. In the case where an Unwise person becomes Wise, the Potentiality has become an 
Actuality. 


Is a person who has become Actually Wise still Potentially Wise? This is plausible according to a particular conception 
of Potential. We might say that the Potential for a state of being lies in some substrate (e.g. an individual or subject), 
and the Actual state of being lies in the composite of that substrate and an Actuality (i.e. an Actualized Potentiality, or 
an expressed Form). So, the person possesses the Potential to become Wise by being receptive to Wisdom. Upon 
gaining Wisdom, the fact that a person is receptive to Wisdom has not changed. 


A subject is then a thing in a state of being a certain way Actually, while the composite of subject and a state of being is 
the Actuality. Existing Actually is something which a subject does. An Actuality is a composite of a subject and a 
particular state of being Actuality. If we take the example of the metal ore in the shape of the statue, the statue is the 
Particular Actuality of metal in the Form of a statue. The ore itself has Actualized that Potentiality. This distinction 
allows a substrate in a particular Actuality to retain its Potential. The metal possesses the Potential to be in the Form of 
a statue, and it retains that Potential even when it is Actually in the Form of a statue. However, we need to be careful 
in that we do not mistake the Actuality of possessing Potential, with the Actuality of being a certain way Actually. For 
example, possessing the Potential for Courage is clearly not the same thing as acting Courageously. At the same time, 
the presence of a certain state Actually can bring about certain Actualities. For example, possessing Courage Actually 
does bring about the Actuality of Courageous actions. 


2.5.3. Potential and Actual Within the Ideal 


Now we have established what is necessary to determine if Ideal things exist Actually. If so, are they merely things that 
which Actually exist, or are they also Actualities in of themselves? 
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If there is no Matter in the Ideal realm, then there can be no Potential there either. As we discussed earlier, Potential 
requires the possibility of flux and transformation, and Matter is necessary for flux and change to occur (See notes on 
Ennead Two, Fourth Tractate, Sections 3 and 6). If nothing fluxes and changes in the Ideal realm, there is nothing which 
has the Potential to be another way. 


If there is Ideal Matter, can we then grant Potentiality to the Ideal Realm? After all, there is Ideal Form and Ideal Matter 
which receives it. Ideal Matter could correspond with the substrate which has Potential, the Idea itself could 
corresponded with an individual Potentiality, and the combination of Idea and Matter could correspond with a 
composite Actuality. While this sounds plausible, it is incorrect. The trick is that the Matter of the Ideal realm is itself 
Ideal. Ideal Matter is of a fundamentally different nature. Of course, it is possible for an Ideal thing to act as a substrate 
or Matter for something else. All Ideal Matter is, after all, Ideal. Even Soul is simultaneously Ideal and substrate for a 
Higher order Being. Since Soul acts as a substrate, can it then be said to possess the Potential for a higher form of 
Potentiality? The answer is that no, Potential cannot exist in the Ideal Realm. The Ideal Realm is Eternal and timeless. 
Ideal Matter does not transform or flux in accordance with its respective Ideal Form. Ideal Matter Eternally is in 
congruence with the entire scope of its corresponding Ideal Form. This difference in Ideal Matter makes it incongruent 
with the concept of Potential. 


What about Soul? Is it not the case that Soul possesses the Potentiality of being an Animated Being (i.e. living Being) 
before an Animal is born? Are there not other Potentialities which exist in Soul? For example, is there not music which 
exists as a Potentiality within a Soul that will eventually animate the Body of a musician? Are these not, in a sense, 

Ideal Potentialities? The answer is that these things do not exist as Potentialities in Soul, but rather Soul has the ability 
to bring about these things. The Potential lies in the Corporeal substrate (which is capable of flux) that a Soul will 
Animate. Soul merely possesses the ability to bring these Potentialities out with the Corporeal substrate. As an analogy, 
the Potential statue exists within the metal or stone, not the sculptor. 


With Potential settled, what is the nature of Actual existence applicable to the Ideal realm? A statue only possesses 
Actual existence when a substrate (i.e. metal or stone) is carved or forged into the Form of a statue. Does each Ideal 
thing possesses Actual existence by nature of the fact that it is a composite of Form and substrate (i.e. Ideal Matter)? 
This is not the case. Beings within the Ideal Realm are perfect and Eternal. The Actualization process for Corporeal 
things is not applicable, and trying to apply that line of reasoning results in a false projection of time and flux into the 
Ideal Realm. There is no process for moving from Potential to Actual in the Ideal realm, as this would incorrectly imply 
that there is some prior state of being in the Ideal realm which possessed Potential. Rather, the Ideal realm contains 
everything within it at once. The difference is that Corporeal things require something external to themselves to bring 
about flux, and thus shift something from Potential to Actual. Ideal Beings exist and possess everything as a part of 
their Essence in of themselves. Consequently, all Ideal beings (i.e. Intellectual Principles) Eternally exist Actually. Soul 
(when it is not bound up in Corporeal Matter) is Ideal and thus the same. With regards to Soul which animates a Body, 
it is a different Actuality formed of the composite of Soul and Body. 


Some may object that this notion of Actual existence in the Ideal realm would have Actual existence and Actuality be 
one in the same. This would mean that not only do the Ideal concepts themselves have Actual existence, but each of 
the possible Variant Manifestations also possess existence as Actualities. Our response is that this is not a problem. As 
Plato writes in the Timaeus, the Beings of this realm are sleepless. They do not require refinement and improvement. It 
stands to reason that since the nature of this realm is perfection (i.e. each Form completely and flawlessly 
encompassing its domain), each Ideal Being is eternally Actual, and each of its variants are themselves perfect 
Actualities (as opposed to imperfect Corporeal emanations). Since Beauty is said to be adherence to Form (See Notes 
on Ennead One, Sixth Tractate), then the Ideal Actualities are the most Beautiful possible. This perfect Actuality is why 
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the Ideal Realm (i.e. Intellectual Realm) is the source of life. Its Actualities constitute the very foundation and source of 
Soul and Intellect. 


2.5.4 Matter and Being 


All other things (i.e. Sensible Beings) which have Potential are themselves something in addition to their Potentialities. 
This Potential is with respect to the subject, and so Potential for a future Potentiality is said to exist presently within 
the subject. What then can be said of Matter in of itself? Matter is Potentially all Sensible Beings, but it is not in of itself 
any of them. After all, if Matter in of itself were any of the particular Sensible Beings, it would have Sensible features. If 
Matter had Sensible features in of itself, then it could not have the Potential to Become any Beings with incongruent 
Sensible Features. 


If Matter is not any of the Sensible Beings, then Matter must not be a Sensible Being. Yet how can Matter become any 
of the Sensible beings Actually if it is not a Sensible Being in the first place? The answer is that while Matter may not Be 
any of the Sensible Beings which are contingent upon it, it may have a sort of Being (i.e. existence) in of itself which is 
not contingent upon Matter. Put another way, Matter cannot have itself as a prerequisite for itself. Since Matter is not 
Essentially any of the composite combinations of Form and Matter which are contingent upon it, it is itself not a 
Sensible Being. In addition, since Matter is characteristically Formless, it is not an Ideal Form either. Thus, Matter is 
neither a Sensible Being, nor is it an Ideal Being (i.e. Intellectual Being). 


If Matter then has no Corporeal or Ideal Being, it has successfully taken flight from the classes of Definite Beings in any 
realm. Matter is not even an illusory image (e.g. a shadow) of a Definite Being, as it doesn’t even possess anything 
received from a Real Being. If Matter is not under any of the modes of Being, then what can it Actually Be? 


2.5.5 Matter as Potential 
When then can we say of Matter? How can Matter be the substance of Beings? 


The answer is that Matter is these Beings Potentially. Given that Matter has Potential existence, it can be said to exist 
after all. This Potential Existence is not the same as the Actual existence of the Beings Matter Becomes. Its Existence is 
that of possibility, as though it were an announcement of things to come. 


Matter then is pure Potential. In this way, Matter is not Actually any particular Being, yet it is Potentially all Beings. In of 
itself, it possesses no Essence beyond the nature of Matter itself. It has no Actualized Qualities (i.e. expressions of 
Form). As soon as something becomes Actualized, it is no longer solely Matter. Something Actualized can only be 
Matter and the addition of a certain Form. Matter is then like the metal of a statue. The statue is not merely the metal, 
but metal in the shape of a statue. 


If Matter can be said to not be a Being, this is not the same as saying that it is of a different category of things than 
Being. For example, motion is a different category of thing than Beings. In fact, motion is a Quality which is attributed 
to and contingent upon a Being. Matter itself is the opposite. It is what is left when all Qualities are removed. Matter in 
of itself is completely devoid of Qualities, and Matter in of itself can only ever be this. This is because in order for 
Matter to have the Potential to Become all Beings, it itself must be none of them. For whenever Matter expresses 
Quality, it is no longer Matter itself, but a composite of Form and Matter. Matter itself can only ever be Unqualified 
Potential. 


The Unqualified Potential is what Matter Actually is. Matter is the thing which receives Quality (i.e. expresses form) 
from the Real Beings (i.e. Ideal Forms). In a sense, Matter can be thought of as of Non-Being. Matter Essentially lacks 
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any of the Qualities which are themselves the Actualizations of Being. Matter then is as different from the Nature of 
Possessing Actualities as is possible. If we remove the Potential from something that is Essentially Potential, we have 
destroyed this thing. Thus, Matter is pure Potential. It is Essentially not a Being. If we remove any Potential from 
Matter, we have destroyed Matter’s purity. If we make Actuality out of Pure Potential, then we have destroyed the 
Pure Potential by introducing something antithetical to its purity. If Matter is to be the substance for all things, it must 
have the Potential to become all things. Thus, Matter can only be Pure Potential and nothing else. 
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Notes on Plotinus - Ennead Two, Sixth Tractate - On Being, Essence, and Quality 


2.6.1 Essential and Accidental Characteristics 


Is Essence something distinct from Being? It would appear to be so, as everything seems to be contingent on Being. All 
other things, including Essences, can be removed without ultimately destroying Being itself. There appear to be five 
categories of Being, and Essence is one of them. In addition, there is Movement, Rest, Identity, and Difference. These 
five categories are like the Elements of Being, while Being is the unified totality of them. These categories of Being are 
the constituent parts of Being. 


Motion is Accidental to Essence due to the fact that they are distinct and not contingent upon one another. Is Motion 
also Accidental to Being? Is Motion a constituent part of a particular Being ? In fact, Motion is niether Accidental to 
Being nor a constituent of a particular. Like all of the highest categories of Being, Movement is itself a Real particular 
Being due to its distinct Intellectual existence. 


Since Sensible objects are distinct and exist, can we grant them Real Being? Intellectual (i.e. Ideal) beings are Real 
because they are full and unified. The Intellectual Being which is the Ideal Form of a Human defines what it is to be a 
Human (i.e. it defines the Essence of Being Human). Since all Humans meet is criteria, it also encapsulates all possible 
Humans. In the Sensible world objects are only ever a small subsection of the Intellectual Being which they participate 
in. The distinct Sensible objects are contingent upon the Intellectual Beings they participate in. If the Intellectual Beings 
they participated did not exist, there would be no Ideal Essence for a Sensible object to satisfy in order to Become a 
variant of it. How could a Human exist if there was no definition of a Human that could be satisfied? Something can 
only be said to have Real Being if it's very Being is self-contained and not contingent upon other things. Things which 
are contingent upon other things are not things which exist irreducibly in of themselves. For this reason, Sense objects 
cannot be called Real Beings. 


What are we to make of the Intelligible Qualities, which differentiate the Real Intellectual Beings? Do these distinctions 
define an Ideal Being's Essence, and thus in a allowing something to be a Distinct Being? While this is reasonable, we 
must be careful not to project this onto the Sensible Qualities we find in Sensible Corporeal things. In the Sensible 
realm, some characteristics are Essential constituents of something's being, and others are merely Accidental. Aristotle 
gives us the example of Being bipedal and quadrupedal as Essential differentiators. Being bipedal is Essential to a 
human, and being quadrupedal is Essential to a horse. Other Sensible characteristics do not serve to differentiate 
things Essentially, but are merely Accidental. For example, Being white or not is non-Essential to both horses and 
humans. Whiteness or lack thereof does not conflict with being a Human or a Horse. In some cases, a characteristic can 
be essential to one Being, but non-Essential to another. For example, being white is Essential to things which are white 
without exception (such as white pigments like ceruse). On the other hand, there are plenty of white things which are 
not Essentially white. Some Humans have white colored skin and hair, while others do not. In the case where a 
characteristic is Essential to something, the presence of this characteristic then is required for the thing to Be what it is. 
On the other hand when a characteristic is not Essential to something, it is merely an Accidental modality of something 
and does not affect its Being (i.e. Existence). Thus we have a distinction between Essential characteristics, and 
Accidental characteristics. 


What can we say in the event that a characteristic is Essential in one instance, and Accidental in another? For example, 
Whiteness is Essential for white pigment (e.g. ceruse or white lead). Removing its Whiteness would destroy its Being as 
white pigment. Yet if a swan happens to be white, this is merely an Accidental. There are swans which are not white, 
and a white swan could become a different color while remaining as a swan. 


Some may object and say that Essence is not comprised of characteristics, but of a unique identity. They will say that 
Fieriness is the Essence of Fire, and White Pigmentation is the Essence of a White Pigment. Yet even if we make such 


50 


abstractions, the we only succeed in adding in an extra layer of abstraction. Heat would still be a constituent of 
Fieriness, and thus a constituent of Fire transitively. Either way, heat completes the Being of fire. 


Here we have a problem. According to this account, one in the same thing can be Essential and complete the Being of 
the subject which possesses it, while also being Accidental and Non-essential in a different case. Yet this is Absurd, as if 
something is Essential, it would complete the Being of whatever possesses it, and thus could not be Accidental. The 
solution to this issue is that only Ideal Beings possess a characteristic Essentially. In the Sensible world, all 
characteristics are Accidental to the object which possesses them. The Ideal Essence of a Being is Real and self 
contained. In the sensible world, the Qualities are contingent upon both the Ideal Essence and the substrate which 
expresses them. This is what is meant when it is said that the sensible expression of a Quality is not Real. Confusion 
over this distinction is the source for many errors in thought. We often confuse an expressed Quality for the thing 
which is expressing said Quality. For example, Fire is not merely its Accidental Qualities that we can sense. Its Essence 
and Reality are not Accidental. Ordinary language focuses on the sensible Qualities we readily perceive, and this 
process leads us away from understanding things in Essence. It is no surprise that this issue is limited to Sensible 
objects, since all of them are composite combinations of Form and Matter. Sensible objects lack the irreducibility of a 
true Ideal Essence, so we mistake them for the Accidental Qualities they express. 


This point raises another issue. Can something Real be comprised of something which is not Real? We already have 
discussed that something. As previously discussed, things which can fluctuate and thus be Formed into new Beings are 
distinct from the Eternal Ideal Principles which they participate in (See Notes on Ennead Two, Fifth Tractate, Sections 2 
and 3). We can add that such fluctuating things cannot be Real or a true Essence. 


How then can the Real Ideal Beings come into Reality from that which is above them and beyond Being and Quality? 
The answer is that The Ideal Realm is the realm of distinction. Ideal Essence is thus comprised of the distinctions which 
serve to differentiate Ideal Beings from one another. These very differentiating distinctions constitute the Being of an 
Ideal Being. Such Beings are Divine and eternally Good because they eternally complete their Natural Functions of 
encapsulating the domains of their Essence. Yet they are still in a sense deficient when compared with the supremely 
Divine simplicity of The One. The Ideal Beings only encapsulate a small subsection of The One, making them a level 
removed from The supreme perfection of The One. 


2.6.2 The Accidental Nature of Quality 


Let us inquire into the nature of Quality itself so that we can better assess whether Essence is distinct from Being. To do 
so, let us return to our previous discussion and deduce whether a Quality can sometimes be Essential to something, 
while other times it is merely Accidental to its possessor. 


If a Quality can sometimes be Essential to something, then we will have no objections to the propositions that a Quality 
can comprise part of Something's Essence, and that possession of a Quality can be contribute a particular Being's 
existence (i.e. complete its Being). In this case, the Essence (i.e. the things which must be achieved for the Being to 
exist) of a particular Being would have to exist prior to the particular Being itself. This is because the Essence must be 
achieved for the particular Being to exist, and so the particular being would be contingent upon it. Further there would 
need to be a Being which Exists prior to the Particular Being to take on the Quality in forming the new particular Being. 
Qualities must be possessed by a Being and thus are contingent upon them. 


What are the consequences of the proposition that a Quality can sometimes be Essential to something? To analyze this 
line of reasoning more clearly, let us discuss Fire. Before it became the particular Being fire, what would the initial 
Being be? Heat, Luminosity, and its other characteristics would be as inconsequential to the initial Being of Fire as nose 
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shape is to a Human Being (i.e. nose shape does not dictate whether Human exists or no). Devoid of all characteristics, 
we are left with an empty Corporeal Matter. Yet this does not make sense. Since Corporeal Matter requires both 
Matter and the Form of Magnitude, there must be Forms (i.e. Ideal Beings), which are posterior to the most primordial 
of Corporeal Bodies. Thus we cannot say that a Quality may be Essential. 


Some might object to the notion that Form precede Corporeal Matter, as they will say that Form is a Quality which 
some Material object possesses. This is not correct. Form in of itself is Ideal and acts as the blueprint (i.e. Intellectual 
Principle) for what will manifest in Matter. What is the resultant compound when Form manifests in Matter? It is not 
merely the Material object. Matter which expresses these Forms is merely the substrate for their expression, not the 
composite whole. The glowing hot iron ball, it is more than just the primordial Iron Ball. It must be combined with 
something else, and thus this something else (i.e. Form) must already exist. The Corporeal Matter requires Forms to 
participate in for it to Possess Quality. Others will argue that an object's Qualities are not expressed Forms, but merely 
actions that an object is engaging in. Yet this objection is inadequate, as it fails to explain how an object can engage in 
an act or what the perquisites for an object acting are. 


Let us consider the characteristics of something which complete its Being. Essential features should not be mistaken 
with Accidental Qualities. Since they are Essential, Essential features have their root in the Ideal. Consequently, they 
can rightly be called Actualizations of Ideal Forms themselves. A Quality then must be something which is outside of 
Being. Once a characteristic is necessary for something to Be (i.e. exist), it does not make sense to for this Being to 
possess it redundantly as well. This reverses the proper order. Without the Essential feature, the Being would not even 
exist to possess the feature as a Quality. 


Accidental Quality then serves the purpose of allowing for the presence of characteristics in addition to those which 
are Essential. For example, the Accidental Qualities of a human may be Virtue, Vice, Beauty, Ugliness, Sickness, Health, 
and others. Humans do not possess these Essentially, but they may come to possess them Accidentally. To a Triangle or 
Rectangle, Being Triangular or Rectangular is Essential and so these characteristics are not Qualities they possess. There 
would be no Triangle to possess Triangularity as a quality unless Triangularity was already present such that the 
Triangle exists (i.e. Triangularity completes the Being of a Triangle). Yet to a piece of metal, Being Triangular or 
Rectangular would be a Quality, as these are something which an extant Being (i.e. the triangle) possesses. For another 
example, possessing jobs or skills are Qualities of humans, as there is an Extant Human Being which possesses them. 


So, to put it more succinctly, Qualities are characteristics which Beings (i.e. things whose Essential features have been 
Actualized) possess. The Being is not contingent any of its Qualities, as it had to exist in the first place in order to 
possess any Qualities. It does not matter if the Quality is added immediately after the creation of the Being, or a long 
time later. It does not matter if they are extremely difficult to add or remove, or if they come and go easily. Qualities 
can be removed from a Being without destroying it. 


2.6.3. Quality is Removed from Being 


So, a person with white skin's white skin is not a Quality, but it is an Actualization of this person's Potential for white 
skin. In fact, all of the things in the Ideal realm which we refer to as Qualities are more accurately called Actualizations. 
We mistake the properties of Ideal Beings for Qualities. Each Ideal Being is distinct, and as such they possess properties 
which serve as their points of differentiation. These distinguishing properties remind us of the Accidental Qualities we 
perceive in the sensible realm, and so we conflate them by mistake. 


What differentiates characteristics in the Ideal realm with characteristics in the sensible realm? After all, both can be 
explained as Actualizations of Potentialities. The primary difference is that characteristics of sensible objects are not 
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always Essential to their Being, while characteristics of Ideal Beings are always Essential to their Being. When 
something's characteristic completes its Being, it cannot be called a Quality for the reasons specified earlier (see Notes 
on Ennead Two, Sixth Tractate, Section 2). So, when we can imagine a Being existing without a particular characteristic, 
we can rightly call this characteristic an Accidental Quality. When we consider a Fire's heat, we can see that this is an 
Actualization of the necessary properties of Fire as derived from its Ideal Form. With other objects that do not require 
heat to exist, any heat which is present is an Accidental Quality. In this way, a Quality is one step removed from the 
Reality of a Being as it has an additional layer of contingency. Namely, a Qualitative characteristic is contingent ona 
particular Being existing first. 


Qualities then are all of the characteristics of something which are non-Essential to it. They are all characteristics of a 
Being which do not serve to Actualize the Being itself. Qualities are habituations, dispositions, and modalities. The 
Accidental Qualities we see in Corporeal Beings derive from the Ideal Forms of these characteristics. The Ideal Form of 
a characteristic possesses all of its properties as Actualizations, as these characteristics complete the Being of their 
respective Ideal Forms. Again, the characteristics of an Ideal Form cannot rightly be called Qualities, as that would 
mean that said characteristics would simultaneously be Accidental and Essential. 


So, primordial Being is only Ideal Form and Actualization. Accidental Qualities are thus a step removed from Being, 
fallen from the perfect Ideal realm. If a characteristic is only ever Accidental, then it can rightly be called Quality in its 
purest form. 
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Notes on Plotinus - Ennead Two, Seventh Tractate - On the Mixing of Bodies 


2.7.1 Physical Coalescences and Qualitative Coalescence Contrasted 


Let us inquire into the nature of total mixture between bodies. If we mix one body together with another, what is the 
nature of the resulting mixture? 


Some thinkers differ on their explanation for how two bodies could mix. Some argue that both bodies completely 
penetrate into each other reciprocally. Alternatively, it possible that one body completely penetrates into the other, 
while the other body merely receives it. Ultimately, this distinction is inconsequential to our original inquiry. The 
ultimate question is whether or not two bodies can be completely coalesced together such that they become one. 


For this topic, we do not need to discuss the view that bodies never mix completely, but merely end up in very close 
proximity to one another. In their view, each small part of a mixture of two bodies remains distinct as a piece of the 
unmixed body it came from. The pieces within the mixture never homogenize and become one. Proponents of this 
theory (such as Anaxagoras and Democritus) have nothing to say regarding the nature of coalescence, so their position 
is irrelevant to a discussion of the nature of coalescence. 


For those who argue that coalescence of bodies is possible, there are two main historic schools. The Peripatetic school 
(descended from Aristotle) holds the position that coalescence only happens in terms of Quality. To them, the 
individual material components of the mixture remain distinct and separate, but the mixture itself takes on a unique 
Quality which gets distributed homogeneously throughout the Matter of the mixture. This position is argued for by 
attacking the proposition that that both bodies completely penetrate into each other reciprocally. The Peripatetics 
argue that both bodies cannot completely penetrate into each other. They argue that this would require every piece of 
both bodies to endlessly be whittled into smaller pieces in order to fill the ever shrinking gaps between them. Since a 
smaller division is always possible, there is always a smaller gap to be filled, and there is no marked point at which we 
could say that the pieces of the bodies are small enough to be considered as coalesced. This argument is confirmed by 
mixing two substances together and noticing the amount of space they occupy. If two bodies of the same Magnitude 
could completely penetrate into each other, their mixture would only be the Magnitude of one of the original bodies. A 
liter of dirt mixed with a liter of sand would result in one liter of mixed sand and dirt. Of course, the opposite is true. 
The Magnitude of a mixture of two bodies is the sum of the Magnitudes of its components. A liter of dirt mixed with a 
liter of sand produces two liters of the mixture. What about specific cases where a mixture of two substances seems to 
result in a Magnitude that is the same as one of the original bodies? For example, consider pouring liquid into a 
container of small stones. The resulting liquid could fill the container and thus the total Magnitude of the Mixture of 
liquid and rocks ends up the same as the Magnitude of the container. The Peripatetics will respond by saying that the 
liquid has merely displaced the air in the container, and that this does not really represent bodies completely penetrate 
into each other reciprocally. The Peripatetics further argue that, when mixing bodies of different Magnitude, there 
would be insufficient Matter in the body of smaller Magnitude to completely receive the body of the larger Magnitude. 
The Peripatetic have many other arguments in this line of thinking. 


The Stoics, on the other hand, assert that bodies which make up a coalesced mixture completely penetrate into each 
other reciprocally. They base this view on the argument that such a mixture does not require an infinite whittling away 
as is denounced by the Peripatetics. For example, they argue that sweat leaves the body of an animal without dividing 
it to the point that it is destroyed, and without drilling large holes through it. A counterargument might be that this is a 
special case, and that the nature of skin and sweat have been designed to allow sweat to pass through it without 
destruction. The Stoics will respond that there are similar cases which imply that this phenomenon is a universal fact of 
physical reality as opposed to a special case of things designed with each other in mind. For example, thin sheets of 
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ivory permit thin liquids (such as thin oatmeal) to pass through them in a way that is reminiscent of an animal 
sweating. 


The Stoic position produces many issues. How can one body pass through another without either dividing it or 
destroying part of it (such as drilling holes through it)? If the division or destruction is thorough enough, it must destroy 
the entire object. The Stoics argue that bodies may mix together with the resultant Magnitude being less than the sum 
of the Magnitudes of each of the mixed bodies. Yet they have no answer to the proposition that such mixtures are 
explained by the displacement of air rather than a true coalesced mixture of the bodies themselves. 


The Stoics will contend that they can account for why the Magnitude of a mixture is sometimes greater than the 
Magnitudes of either of the bodies which were mixed together. They will say that every body implies a Magnitude in 
addition to its other Qualities. Just as these other Qualities are not destroyed in the mixture, each body's Quality of 
Magnitude is not destroyed either. Thus, these Qualities of Magnitude combine to create a new Quality of Magnitude 
in the resulting mixture. The Peripatetics can respond that the Stoics have mirrored their own position if they mean 
that the Material substance of each mixed body combines in terms of physical proximity, with the Qualities (including 
Magnitude) of the resultant mixture coalesce. On the other hand, if the Stoics mean to say that Material substance 
coalesces as well, then they would be in disagreement. To the Peripatetics, such a coalescence implies that the 
boundary lines between the parts of the two bodies which are mixed become superimposed. This would not result in 
an increase in Magnitude in the mixture, as you will end up with the parts of both bodies occupying the same space. As 
an allegory, drawing the same line over an existing line does not increase the size of the line. The Peripatetics will argue 
that in reality, the physical substances remain distinct. This allows their boundary lines to rebuff each other. Thus, as 
the bodies are mixed together, each piece retains the area of its Magnitude and they do not superimpose. This causes 
the overall Magnitude of the mixture to increase. 


In the case where a smaller body is mixed together with a larger one, the Peripatetics will argue that it is impossible for 
all parts of the large body to find a place to permeate reciprocally within the smaller body. They will say that there isn't 
enough room in the small body for the large body, and there isn't enough of the small body to occupy the entirety of 
the larger body. In the event that the mixture is not complete, one might argue that the smaller body only coalesces 
with a proportionally sized part of the larger body. Yet where complete mixing has taken place, this problem is still 
applicable. If the Stoics argue that the smaller body expands to accommodate the larger body, they face a big problem. 
They would have to account for the source of the Material substance to which is necessary for the expansion. For 
example, the Peripatetics would explain a small stone filling in part of a container by noting that the remaining 
Magnitude of the container which is not derived from the stone comes from the addition of air. 


2.7.2. Absorption and Evaporation 


What is occurring when water turn into air (i.e. it evaporates)? This question demands examination, as it is a peculiarity 
that the air will possesses a larger Magnitude than the water which it came from. We will move beyond the Peripatetic 
and Stoic explanations, as we have sufficiently described them and their various arguments. In the interest of 
answering these more difficult questions, we must deduce which position is on the side of truth. If necessary, we may 
need to look at a third option to explain the observable phenomena. 


When water flows through a substance, such as wool, how can we explain the wetness that remains in the wool? 


The Stoics say that the entire body of the water flows through the wool. This cannot be the case, because if the water 
has flowed all the way through the wool, then there would be no water left to facilitate the wetness of the wool. It 
cannot merely be that the water is nestled in between the gaps of the wool, since the wool gets soaked through and 
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become wet in every place. It cannot be that the Quality of Wetness remains in the wool after the water has left it 
completely. The Quality of Wetness cannot be imparted to the wool if the water where this Quality comes from is not 
in contact with it. Further, when the wool is wet, its Magnitude increases. It cannot be that the wool merely 
transmutes the water to an increase in Magnitude. If the wool's Magnitude has increase, so has its Mass. The Mass 
must then come from the Water, indicating that the Water and the Wool remain distinct and present in the wet wool. 
Some might object and argue that, just as bodies impart other Qualities onto one another, they may impart Magnitude 
onto each other as well. This confusion arises from a misunderstanding of the nature of how Qualities mingle. When 
two objects mingle, they do not merely take on the Qualities of each other. Rather, each Quality mixes with all of the 
others to form new Qualities. These new Qualities are distinct from the Qualities each body originally possessed, often 
resulting in diluted and weaker new Qualities. Yet when Magnitudes combine, they do not dilute one another. They 
both remain entirely, and the resulting Magnitude must be the sum of the Magnitudes of the original bodies. Thus, 
because the Mass of wool increases when wet, some of the water remains, and water does not entirely flow through 
wool when they come into contact. 


The Peripatetic's say that bodies penetrate into each other by dividing them. To them, the water would divide the wool 
and penetrate into it. Yet how does this actually happen? Wool does not readily appear to be divided by water when 
wet. It is more reasonable to say that Qualities penetrate into bodies without dividing them. This is because Qualities 
are incorporeal (i.e. they are expressions of Form). Quality is in of itself without a body, and Matter is in of itself 
without a body (see note on Ennead Two, Fourth Tractate). Consequently, there is nothing unreasonable about the 
proposition that the Qualities penetrate into bodies without dividing them along with the Matter which expresses 
them. Some bodies possess the Quality of being Solid, and so they forbid other bodies from penetrating into them. 
Perhaps the Density of Solid objects comes from a particular combination of Qualities in Matter. Perhaps the Density is 
a Quality in of itself, similar to how Corporeality is. In either case, it is not any Qualities which prevent penetration, but 
rather specific Qualities. Thus, Matter itself is not limited in its ability to penetrate bodies unless it possesses a specific 
Quality (or Qualities) which produce this limitation. This is especially true for Matter which does not possess any 
Magnitude of its own (except for Matter which specifically rejects Magnitude for some reason). Thus, the Peripatetic 
solution can be discarded. Now we can move on from this particular topic with this new understanding in mind. 


2.7.3. The Nature of Corporeality 


Since we brough up Corporeality (i.e. possessing a body) in the last section, we should investigate its nature. Is 
Corporeality a composite consequence of the presence of several Qualities, or is it the manifestation of a single 
Principle? 


If a body is the result of a composite of several Qualities manifest in Matter, then Corporeality is also a composite of 
several Qualities manifest in Matter. If Corporeality is a single Principle which produces a body when manifest into 
Matter, then this Principle must encapsulate all of the Qualities we associate with bodies. For this reason, the 
distinction between the two is unnecessary. A body can always possess a certain set of Qualities, and these Qualities 
can in turn be dictated by an Intellectual Principle 


If this Principle is more than just a description, it must define the Essence of a Being. In this case it will not have matter 
as a component, but rather will be the Intellectual Principle which is expressed in Matter. The expression of the 
Principle would then result in a body. In this case, the body would be a combination of Matter and the immaterial Ideal 
Form of Corporeality. The Ideal Form will itself be completely Ideal (i.e. Intellectual) and immaterial, even though 
Corporeality it is eternally associated with Matter by its nature. 
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We should be careful not to make a mistake here. The Intellectual Principle of a Body is not the same as the capacity of 
Intellect which an Animated Body may possess. The former is the Ideal Form which defines a Body, the latter is the 
capability to contemplate things Intellectually (i.e. Ideal things). 
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Notes on Plotinus - Ennead Two, Eighth Tractate - Why Distant Objects Appear to be Small 
2.8.1 Review of Arguments Regarding Why Distant Objects Appear to be Small 


Why do distant objects appear to be smaller than they really are? Why do multiple distant objects appear to be closer 
together than they really are? Why is it only when we are close to objects that their true size and distance from one 
another are apparent to us? 


It is possible that distant objects appear smaller and closer together so that the light which transmits their image to us 
can fit within the diameter of our pupils. It is also possible that the further an object is away from us, the more of its 
true Form is lost as its image is transmitted to us. Thus, Magnitude and other Qualities are stripped from the object by 
the time their image arrives. Epicurus posits that we only apricate the true size of something by analyzing and relating 
its component parts, requiring us to be close to gauge their proportions properly. Perhaps our experience of the 
amount of color each part of an object expresses informs our judgement of its size. Then relating greater and smaller 
amounts of color present in an object's parts would permit us to deduce the size of the entire object. If we must be 
able to perceive the relative amount of each color an object possesses to judge its size, we would be unable to do so 
for distant objects because their colors blur together. 


Given these considerations, perhaps it is no surprise that size is like sound. Sound's Magnitude is reduced over 
distance. When we hear a sound, we primarily hear the Form of it (i.e. the particular timbre and frequency of the 
sound), while the volume of it is discerned separately. This raises the question as to whether or not the Magnitude (i.e. 
loudness) of a sound is experienced directly or indirectly. With regards to the physical objects, we can experience their 
total Magnitude (i.e. size) directly via our sense of touch. With regards to Sound, we do not directly perceive the 
totality of its Magnitude. Instead, we experience it on a continuum of intensity depending on a multitude of 
environmental factors. It is the same as how our tongue perceives the sweetness of sweet foods in degrees. We do not 
directly perceive the total sweetness of the food. Rather, the experience of sweetness is determined by factors such as 
the size of the piece of food that we eat and how long we keep it on our tongue. In fact, the true Magnitude of a sound 
is the size of the entire area in which it can be heard. While we can approximate the Magnitude of a sound based on its 
intensity where we hear it, this is not a precise enough process to fully perceive the sound's true Magnitude. 


With regards to colors at a distance, they become blurred and dim as opposed to smaller. Yet there is a similarity 
between the dimming of a color’s vividness and a reduction in an object's physical size. In both cases, each is 
diminished in some way. Further, in any distant object, the dimness of its colors is proportional to the reduction in its 
apparent size. This process also holds true when viewing multiple objects at a distance. Consider mountains covered by 
houses, forests, and many other objects. If we can perceive a house, a tree, or some other detail, we can use this detail 
to deduce the size and scale of the mountain itself. If details are difficult to make out, it becomes proportionally more 
difficult to make out the overall size of the mountain as well. This is because we cannot use the details to put the whole 
image we receive into perspective. 


We can even experience difficulty perceiving objects which are close to us if they are excessively detailed. When 
viewing the object as a whole, the eye is unable to perceive all of the details at once and so they blur together or go 
unnoticed. Yet if we focus on one particular detail, we can make out said detail’s Magnitude and other Qualities 
precisely. This process once again true for objects with an excessive variety of color. Viewed as a whole, the individual 
colors are difficult to discern. When viewed one at a time, the colors and their Magnitude become apparent. In each of 
these cases, our issues perceiving the details of something make it proportionally more difficult to accurately perceive 
it in its entirety. 


Objects which are close are difficult to perceive because we become inundated with all of their details. The opposite is 
true for distant objects. Because our sight is not good enough to traverse the distance to a distant object, we are 
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unable to determine its Form and Qualities. Because we cannot determine its Form and Qualities, we have no way of 
discerning its true Magnitude. 


2.8.2 Refuting the Visual Angle Theory 


Some people (including Euclid and Aristotle) hold the position that distant objects only appear smaller because their 
visual angle changes. The angle an object is viewed at decreases as it becomes further away. This will be discussed 
more thoroughly elsewhere, but we can highlight the most critical point to aid us in concluding this conversation. 


The visual angle theory of distant objects presupposes that our eyes are seeing more than just the distant object in 
question. For this theory to be plausible, our peripheral vision must still take in visual information, even if it only the 
empty space surrounding the distant object (which is filled with Air). Yet we experience difficulty in ascertaining the 
size of distant objects, even when the object occupies the entirety of our field of view. Consider viewing a mountain 
large enough to occupy the entirety of our field of view, even when we turn our head side to sight to see more of it. An 
object must occupy only a portion of our field of view for there to be a visual angle relative to our eye and the entire 
object. Since the mountain in our example occupies the entirety of our field of view, there is no visual angle between it 
and our eye. In this case, the visual angle theory proposes that we would not experience any difficulty in ascertaining 
the object's true size (because the visual angle does not exist, let alone change). Yet we do experience such difficulty, 
even in spite of the lack of visual angles. This is evident by merely glancing at the sky. Even though the sky is so large 
that we can never perceive it in its entirety, it still appears to be smaller than it actually is. How can there be a visual 
angle relative to our eyes and the entire sky? Without a visual angle, how can the visual angle theory explain why it 
appears to be smaller than it is? 
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Notes on Plotinus - Ennead Two, Ninth Tractate - The World and That Which Generates It Are Not Evil (Against The Gnostics) 


2.9.1 Refutation of Arguments for More or Less Than Three Divine Hypostases 


As we have discussed elsewhere, the Nature of The Good is supremely simple and prior to everything else. After all, 
something must come before everything else in order to be simple. If something is not First, it exists among the 
complexities of other things and is therefore not irreducibly simple. Since The Good is irreducibly simple, it has no 
parts. It is one simple thing. The Nature of The One is precisely to be one irreducibly simple thing. Therefore, we can 
see that The One and The Good are one in the same. If we speak of The Good, we also speak of The One. We must be 
careful not to impart to The One any false judgements about its characteristics. Such comparisons are limited to 
helping us approximate a personal understanding to the degree that this is even possible. It is ultimately beyond the 
realm of distinctions and descriptive language. Do not forget that The One is ineffable. 


We refer to The One as First, because it is supremely simple. We refer to The One as self-sufficient, as there is nothing 
antecedent to it for it to be contingent upon. We refer to The One as self-contained, because if it were contained in 
something else, then it would be contingent on its container and no longer be self-sufficient. Since The One is not 
comprised of any parts, does not come from anything else, and is not contained within anything else, we can know that 
it is the most primordial principle. Everything else emanates from The One. 


The second rank, and the First Emanation from The One is Nous, the principle of Intellect and the source of all objects 
grasped via the Intellect. Third in rank, After Nous, comes Soul. This is the order of Nature. The One, Nous, and Soul 
form the three Divine Hypostases. We cannot propose any more or fewer Intelligible Hypostases. To argue that there 
are fewer, one option is to either collapse Nous and Soul into one thing, or collapse Nous and that which is First (i.e. 
The One) into one thing. Yet the fact that the three Hypostases are separate is demonstrated numerous times 
throughout this work, so our present line of inquiry requires us to determine if there can be more than three 
Hypostases. If there are indeed more than three, we must then determine the nature of any additional Hypostases. 


As we have just demonstrated, the First principle is self-sufficient and self-contained. Therefore, it is impossible to 
propose that there is some principle antecedent to it. Again, that which is supremely simple is necessarily First. Those 
who argue for additional Hypostases (e.g. Gnostics) will divide the most primordial principle in terms of Potential (i.e. 
Bythos in Gnosticism) and Actual (i.e. Ennoea in Gnosticism). Yet such a division between Potential and Actual is absurd 
in the purely Metaphysical spheres. In purely Metaphysical spheres, the Potential is the Actuality itself, and they 
cannot be separated. Metaphysical things are not formed, and so they Eternally Exist as Actualities. For Potential and 
Actual to be applicable, something must possess at least two states it can Be in, such that when it is in one state it has 
the Potential to be in another state. There is only ever one state which Metaphysical things are in. They are not subject 
to flux. As such, the term Potential is never applicable to them 


The impossibility of Potential is also true for Nous, let alone for that which is First (i.e. The One). Nous is Eternal, and 
always Exists as it Actually is. Without flux, what could Potential and Actual mean within the purely Metaphysical realm 
of Nous? Movement (and thus flux) within and towards Nous is relegated to the realm of Soul. Further, since Soul 
receives its Intellectual phase directly from Nous, we cannot add a Hypostases between Nous and Soul (i.e. Aeon Jesus 
in Gnosticism). 


Some may argue that we should divide Nous in two by differentiating between the Intellect which thinks, and the 
Intellect which is self-aware of the fact that it thinks. Perhaps in some animals there is a justifiable distinction between 
conscious and unconscious thought. Yet in Nous, we are not justified in such a distinction. Such distinctions are possible 
due to the ignorance of Corporeal Beings. Nous, which is pure Intellect and encompasses all Intellectual thoughts, is 
incapable of such ignorance. How could that which encompasses all Ideas (i.e. Nous) be ignorant of any of them? 
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To Divide Nous in two would absurdly create two Beings, one which possesses Ideas, the other which solely possesses 
the Idea of sentience. What is more, the Being which possesses knowledge of Intellectual Acts would not even be the 
Being which engages in Intellectual Acts. If the proponents of dividing Nous respond that the distinction is purely 
logical, then they should concede that there is no need to create a new substantive Hypostases as a result. 


We should also conder whether it is possible for an Intellect to be completely ignorant of the fact that it engages in 
Intellectual Acts. If Philosophers such as ourselves who are devoted to such Intellectual Acts were ignorant of the fact 
that they were engaging in Intellectual acts, we would fairly be declared insane. With regards to Nous, it is impossible. 
All objects of thought are within Nous itself. After all, Nous is specifically the most primordial Principle which serves as 
the substance of all thoughts. In fact, the thoughts within Nous are Nous itself. Nous then certainly possesses the Idea 
of being aware that oneself is thinking. Its characteristic Act is the most primal Act of thought, and this fact exists as an 
Idea within Nous as well. In Nous, the Ideas and the Intellectual Acts are unified. Given that Nous is Eternally engaged 
in Intellectual Acts, and given the fact that all of the Ideas are within it, it is impossible for Nous to ever be ignorant of 
anything (least of all the nature of its own Acts). We can dismiss this distinction at once when we consider that such 
distinctions can regress infinitely. In addition to distinguishing thought from knowing that oneself is thinking, should we 
also distinguish between knowing that one knows that oneself is thinking? Given that we can repeat this process 
infinitely, are we then justified in proposing an infinite number of substantive divisions within Nous? Certainly not. 


Finally, we cannot insert a Hypostasis between Soul and Nous which serves as the source of Intellect in Soul. Such a 
distinction divorces Soul from Nous altogether. Such a proposition implies that Soul does not Engage with Nous at all, 
and thus is would not possess an Intellect at all. It would merely possess an aspect of whatever this intermediary might 
be. Such a proposition would ultimately deny thought to Soul, which would be incorrect. 


2.9.2 Emanation Through the Divine Hypostases 


In summary, we should not propose more than three Divine Hypostases. We should not entertain superfluous 
conceptual distinctions as a legitimate reason to create divisions where there are none. There can only be one Divine 
Intellect, Nous. Nous is necessarily Eternal and Unified. It is not tarnished by that which is below (i.e. Soul), and it 
expresses that which is above (i.e. The One) as much as is possible. 


With regards to Soul, it must necessarily stand gradated between three phases. Part of Soul remains among the purely 
Intellectual Beings of Nous, part of Soul remains within the sensible realm, and part of it remains as mediator in 
between the two. Sometimes the higher portion of Soul prevails, and elevates itself entirely to the Real Beings of the 
Divine Intellect. Other times, the worst part of Soul prevails, and its lower phases descends to the sensible realm. Still, 
Soul may never descend completely and its highest part remains Divine. The Soul descends because it is ultimately 
distinct from the Intellectual Realm of Nous. It is not bound there by necessity, and neither is a Human Being. Soul Acts 
to impart the Body of the cosmos with as much Divine Beauty as it is able to. Soul Acts without discursive reasoning, 
and without injecting alteration. Rather, Soul Acts in accordance with Divine Intellectual Beings that it witnesses above. 
The more Soul focuses on the Divine above it, the greater its own Beauty and Power. Soul is illuminated by that which 
is above it, and in turn Soul illuminates that which is below it. Consequently, Soul is Eternally illuminated, and Eternally 
illuminates. 
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2.9.3. The Eternal Nature of Necessity and Contingency 


Since Soul is Eternally illuminated (i.e. it perpetually receives information and potency from The Ideal Beings above it), 
the Soul of the universe in turn transmits this light to the chain of Beings which come after it. Each life which exists 
beneath Soul ultimately subsists on this light, and each life absorbs as much of this light as it is able to. 


A crude analogy is a fire which warms every heat conducting object surrounding it. Yet fire is an inadequate analogy. 
The heat from a fire is limited to a physical locus, and a fire's energy is limited to its fuel. The Illumination from the 
Divine has no locational limitation, and its energy is unlimited. Given a power (i.e. Divine Illumination) with unlimited 
energy (since all of the Ideal Beings retain their Essence and Potency Eternally) and unlimited scope (since Ideal Beings 
are not defined in terms of location), it is impossible to imagine anything which is not affected by it. 


Thus, it is necessary that the Ideal Beings, which are the Real Beings, each impart their Essence to everything else 
Eternally. If this were not the case, then The Good would not be The Good, and Nous would not be Nous. The nature of 
Existence is a chain of Emanation. That which Exists at the most primordial level necessarily causes the things which 
Exist beneath it. Those things which Exist as a consequence form the second rank of Existence. Those things which Exist 
at the second rank are both necessitated by and contingent upon the most Primordial Existence. So, as long as the 
more Primordial Existence remains, the things which are necessitated by it and contingent upon it remain as well. 


As a result, it is necessary that there is a chain of contingency. Everything apart from that which is First is contingent 
upon, and caused by that which is First. Since that which is First (i.e. The One) is uncaused and Eternal, it follows that 
those things which are Emanated from it were not generated at a particular point in time. They are subsequent, yet 
Eternal as well. It also follows that these things which are caused and sustained by the Eternal First cannot be 
destroyed, although objects with Potential to change form can be transformed. 


Some may object and say that the Ideal Beings find their ending in Matter. In response, we ask whether or not Matter 
can end and be destroyed as well. If they answer that Matter can be destroyed, we ask why Matter is generated to 
begin with. If they answer that Matter is necessary as the final link in the chains of emanation, then we must conclude 
that Matter is necessarily not destroyed. Again, since Matter would then be necessitated (even if through several 
degrees of separation) by the Eternal First, it would be impossible to destroy because its source must remain. 


Finally, if it is argued that Matter is isolated and thus possibly subject to destruction, we respond that this is impossible. 
If Matter is isolated, then The Divine Ideal Beings would have to be isolated from Matter in some place (The Gnostic 
concept of Horos). Yet the Ideal Beings are without limit in their reach. Thus, Matter cannot be cut off from them and 
receives Divine Illumination from them necessarily. 


2.9.4 Soul Is Not Evil, and It Does Not Generate Evil 


Some will argue that Soul generates the sensible world because it becomes damaged and no longer can remain in the 
higher realm. They will say that Soul which generates the sensible world has lost its wings and has fallen (The Gnostic 
theory of creation by the fall of Sophia and Achamoth). Certainly such destruction is impossible for the primordial Soul 
of All. If they insist that the All Soul produces the sensible world after it falls, we will ask them what caused the All Soul 
to fall, and at what point in time this happened. If they respond that the Soul of All is Eternally Fallen, then they imply 
the ridiculous notion that being fallen is Essential to Soul. If they respond that the Soul of All fell at a particular point in 
time, then they must account for why it fell at the point in time. Why did it not fall earlier or later? 


On the contrary, we hold the fact that Soul generates the world as proof of its place in The Divine, not proof of its 
failure. The descent of the Soul from the Divine could only mean that it has forgotten the Divine Intellectual Beings. Yet 
if Soul forgot the nature of the Divine Intellectual Beings, how could it then use them to generate the sensible world? 
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After all, the Divine Intellectual Beings are the source data from which all sensible things are Formed. All sensible things 
are Formed in their image. For example, how could we make a triangle if we forgot the Essence of what it is to be a 
triangle? 


If they respond that, in acts of generation, the Soul recollects its knowledge of the Divine Intellectual Beings, we reply 
that this is proof that Soul has not declined. How could Soul be said to have descended if the Divine Intellectual Beings 
are still accessible to it? Even if it is argued that the descent merely makes the Divine Intellectual Beings dimmer and 
harder to grasp, would this not just serve as motivation for Soul to take a clearer look? What else could Soul's goal be 
in generating the sensible world? It is clearly not for its own glory. Anyone suspicious of Soul seeking glory is merely 
projecting the motivations of creative types of people in the sensible realm. 


Some will argue that Soul creates the world after deciding to do so via discursive reasoning. Yet this does not explain 
how Soul generates the sensible world. We say that Soul generates the sensible world as a necessary manifestation of 
its very nature. If the power of generation is not the nature of Soul, then how does it generate the sensible world to 
begin with? If Soul is not necessarily engaged in this generative process, could it decide to destroy the world it has 
created if it chooses to do so? If the sensible world is Evil, as our objectors claim, why hasn't Soul come to regret 
generating it and destroyed it yet? If Soul does not regret generating the sensible world, then it seems as though it 
never will. After all, it has had more than enough time to become accustomed to it. Perhaps this time has made Soul 
positively disposed towards it. 


Some will argue that Soul is waiting for the generated individual Souls to rejoin the Soul of All before destroying the 
supposedly Evil sensible world. Yet the individual Souls should have had enough time to realize that the sensible world 
is Evil and ceased incarnating into it by now. Soul would not be waiting for such a return anymore. 


Some will argue that the generated sensible world is Evil because the sensible world contains within it many 
undesirable things. Those who hold this view misunderstand that nature of the sensible world. Such a view supposed 
that the sensible world can possibly be perfect. Yet such perfection is limited to the Divine itself. The sensible world is 
comprised of only temporary variant manifestations of the Divine Intellectual Beings, and is not its equal. Further, how 
could variant manifestations of the Divine Intellectual Beings be any better? What could be a better image of the Ideal 
Form of Fire than a sensible fire? What could be a better image of the Ideal Form of Earth than the sensible Earth? 
What could be a better image of the Divine realm, than the spinning sensible Heavenly Realm above us? What could be 
a better image of the Divine Sun than the sensible Sun that we witness? 


2.9.5 Refutations of Absurd Notions of Soul and the Cosmos 


Those we seek to refute demonstrate their own absurdity. They are Human Beings who possess bodies. As a result, 
they experience desire, pain, anger, and all other passions of the body. In spite of this, they insist that a part of 
themselves is in contact with the Divine Intellectual Realm. Yet they deny that this is the case for the Sun, whose 
physical nature is far more ordered and less subject to variation than that of a Human body. They deny that the Sun 
possesses more Wisdom than a Human being, even though humans are relatively young, inexperienced, and 
susceptible to deceptions which can lead us away from the truth. 


They hold that the Human Soul is undying and Divine. Even the Soul of the lowliest of Human Beings. Yet they hold that 
Cosmos itself and the Heavenly Realm of the stars and planets above do not have an undying Divine Soul. They hold 
this even though the stars, planets, and the Cosmos itself are composed of Elements which are much more pure and 
Beautiful than those which comprise a Human. Clearly they are not blind to the order and precision of the movements 
of the Heavenly Realm. After all, they are the loudest critics of the disorder here on Earth. Yet we are supposed to 
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believe that the undying Divine Soul choses to reside in the disorder of Earth. We are supposed to believe that the 
Divine Soul chooses to reside in a realm which is inferior to and beneath the Heavens. We are supposed to believe that 
the Heavenly realm, which is more Beautiful and ordered, is also more fragile and mortal. 


They absurdly propose that, in addition to the Divine Soul of All, that there is another Soul comprised of Elements. How 
could something comprised solely of the Elements be alive? A mixture comprised only of Elements can only produce 
heat, cold, wetness, dryness, or some combination of them, not life. Further, a Soul is required to bind Elements 
together. How could Elements bind together to form a Soul if there is not a Soul to bind them together in the First 
place? Such an assertion reverses the necessary order of composition. It is absurd to propose that something is 
required as a component in its own creation. The concept of a Soul comprised of Elements also demands an 
explanation as to how such an arrangement could produce consciousness. How could perception, will, and self- 
reflection arise in a Soul comprised only of Elements? 


They do not honor this sensible Earth at all. They claim that their Creator has produced a new Earth for them, and they 
will ascend to it after they die. They hold that this New Earth is the Intellectual Principle of the sensible Earth. Yet why 
would they desire to live in the archetypical Principle of this world if they despise this world so much? Further, where 
does this archetypal world come from? According to our opponents, the Creator was inclined towards the creation of 
things in the sensible realm after producing the Intellectual Principle of the world. Why would the Creator see fit to 
create an inferior world after producing the better version of it First? Why did the Creator see fit to create the 
Intellectual Archetype in the First place? Our opponents will say that it is to be the resting place of Souls. Then why do 
Souls fall to the sensible world? It is as if the Intellectual Principle of the world was created in vain. Perhaps the 
Creator First created the sensible world, then produced the Intellectual Principle of the world by extracting the Matter 
from it. Then shouldn't Souls have experienced enough of the sensible world by now to have learned what they needed 
to from it? Why then does the sensible world persist, and why do Souls still reside here? It is sometimes said that the 
Souls of this world exhibit the Ideal Form of the Cosmos, but what could this even mean? 


2.9.6 Corrections on Interpretation of Plato 


How are we supposed to understand the additional Hypostases that they propose? What are to make of Exiles 
(PlerGma in Gnosticism), Impressions (Aeons in Gnosticism), and Repentances (the fall of Sophia and repentance of 
Achamoth in Gnosticism)? 


Perhaps they are referring to the various experiences of the Soul. Repentance would then mean a change in the focus 
of the Soul. Impressions would then mean intermediary images of Intellectual Beings which soul perceives before it is 
able to discern the Intellectual Beings in of themselves. In this case, they have merely invented superfluous 
terminology for existing concepts in attempt to appear unique. It is as though they had no knowledge of Greek 
language and literature. For the Greeks have already clearly described such concepts in terms of ascension from the 
cave (see Plato, Republic, 514a—520a). The Greeks have achieved this using clear language, which results in a clearer 
understanding of the concepts involved. Those we refute here clearly stole much core ideology from Plato. The rest of 
their beliefs are made up nonsense which only serve to create an illusion of unique identity. In the creation of this new 
identity, they leave the truth behind. From Plato, they steal the concepts of the underworld of Judgement, the rivers in 
the underworld of Hades, and transmigration of the Soul. They take the concept of multiplicity of the Intellectual Realm 
(i.e. Nous) from Plato's Timaeus. Thus, they have their versions of Essence, Intellect, and the Demiurge (i.e. All Soul). 


In Timaeus, we are taught that the Demiurge contemplated all of the Divine Intellectual Beings, and saw fit to generate 
them all into the sensible world. Yet our opponents misunderstand Plato. Here they imagine one Intellect at rest, which 
contains all of the Beings within it. Then they imagine another Intellect which contemplates the Intellectual Beings as 
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they come into Being within the First Intellect. Finally, they imagine a third Intellect which thinks discursively in order 
to plan the Cosmos. They often conflate this third Intellect with Plato’s Demiurge, though they do not understand 
Plato’s conception of the Demiurge at all. Their lack of understanding causes them to put forward bastardized versions 
of Plato’s doctrines. What is more, they hold that they alone have properly interpreted the nature of Intellect. They 
dismiss Divinely inspired teachers such as Plato as having failed to understand. They believe that by professing a 
multiplicity of Intellects that they have arrived at the truth. Yet by the insertion of this multiplicity, they degrade 
Intellect to the rank of the sensible world. The Wise will seek to reduce the multiplicity within the Divine Intellect as 
much as is possible. The Wise will understand that all of the distinct Intellectual Beings are within Nous itself, not 
outside of it or apart from it. Nous necessarily contains all Beings because it is the realm of Being (i.e. the realm in 
which distinct Beings exist). Nous must be the Second hypostasis, because it necessarily contains everything which 
Emanate after the First hypostasis. Finally, they should recognize Soul as the Third hypostasis and understand that the 
differences between Souls stems from their different passions and natures. 


Rather than insult Divinely inspired men (i.e. Pythagoras, Plato, etc.), they would be wise to adopt their positions. They 
should treat these doctrines with respect given that they have endured the test of time. For both our opponents and 
the Divinely inspired Greek philosophers rightly agree on the immortality of the Soul, the existence of the Intellectual 
Realm (i.e. Nous), the Divine First (i.e. The Good), the necessity of Soul to flee from the body it animates, and that the 
flight of the Soul from the body results in its return to Real Being. These doctrines are expressed clearly by Plato, and 
our opponents are right to adopt them. 


They are even at welcome to disagree with Plato and develop their own unique doctrines. However, they have no 
business doing so by defaming the Greeks. Where their ideas diverge, it is their responsibility to express their 
disagreement and alternative proposals respectfully. They should establish their point with reason and philosophically 
sound arguments. They should seek truth above all else and cease attempting to create recognition for themselves by 
insulting Wise men whose doctrines have been respected by great minds for centuries. They should not put down the 
Greeks in an effort to elevate themselves. 


The ancient doctrines regarding the Intellectual are far more accurate and were produced by better instructed 
teachers. Those today who are Wise enough to see past the delusions and deceptions which plague Humanity will 
clearly identify the teachings our opponents take from the ancients. The Wise will see how they adulterate these 
teachings with novel and inaccurate additions. To oppose the Greeks, our opponents introduce a myriad of generations 
and destructions which they blame on the mixture of Soul with bodies. They complain about the state of the cosmos, 
and decry the forces which govern reality. They conflate Soul and Intellect, and denigrate it by ascribing to it the 
passions found in particular Souls. 


2.9.7. We Cannot Project the Nature of Individual Souls Onto the Soul of All 


The fact that the sensible world has no beginning or end was established long before the founding of the school of our 
opponents. The fact that Soul's mingling with the body is a detriment to Soul is also a doctrine which predates the 
founding of our opponent's systems. Further, to project the nature of a Human Soul onto that of the Soul of All is as 
preposterous as projecting the dealings of a single segment of a of the population on the city as a whole. We would not 
judge an entire city based on the actions of a small portion of its population. For example, we would not condemn an 
entire city merely because their blacksmiths are known to produce subpar work. 


It is important to understand that the Soul of All governs the sensible world in a very different manner than a Human 
Soul governs a Human body. For one, the Soul of All is not bound to a body, while a Human Soul is. In fact, a Human 
Soul is destined to be bound to its corresponding body before this binding is Actualized. Further, all Bodies are bound 
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and contained within the Soul of All, but a particular Soul is by definition bound within the particular Body which it 
encounters. It is the area of the ensouled Body which distinguishes the part of Soul bound up with it as a particular 
Soul. The Soul of All could never be bound by a particular Body, as its nature is as that which encapsulates all of the 
Bodies. Since the Soul of All binds and contains all of the Bodies, it is impossible for any Body to bind or contain it. 
Anything which is within another thing cannot encapsulate that which surrounds it. 


The portion of the Soul of All which remains within the Intellectual realm remains completely detached from the realm 
of Bodies. Further, the Soul of All receives nothing from any of the Bodies it encapsulates. All Bodies are contingent 
upon the Soul of All. Therefore, when the Soul of All is emanated, there cannot possibly be any Bodies present to 
influenced it in of itself. All things which are contingent upon another are influenced by the state of the thing they are 
contingent upon, but the preceding thing is not influenced by any of the things which are contingent upon it. For 
example, imagine grafting a branch from one tree onto a second tree. Anything which happens to the second tree will 
affect the branch which is grafter onto it. Yet anything which happens to the grafted branch will not affect the tree it 
was grafted onto. The Fire within a Human can become extinguished (destroying the Body) without extinguishing all 
Fires, and all of the Fire in the cosmos could be extinguished without affecting the fundamental nature of the Soul of 
All. The Soul of All would not be changed if somehow the sensible world was reduced to remaining Elements (i.e. Air, 
Water, and Earth). 


The constitution of the Soul of All is different from the constitution of a single life. The Soul of All rules over all of the 
Elements, imparting a permanence to the sensible world. The Elements in the sensible world are thus bound twice. 
First in terms of their existence by the Soul of All, second in terms of their order by the particular Souls they mix with. 
There is no escape for a Body from the Soul of the All. Therefor, the Soul of All does not need to force or restrain them 
into any place. Everything within the Soul of All is naturally exactly where the Soul of All has appointed it to be. 


The natural course of motion within the sensible world will destroy anything which seeks to move in a contrary way. 
Part of the sensible world will move in concert with everything else, harmonized with the whole. The rest which cannot 
harmonize will be destroyed. Imagine a large choreographed troop of dancers. If a tortoise finds itself in the middle of 
their dance, it will be trampled if it cannot move with the dancers. Yet if it can move with the dancers to the right 
places at the right times, it may go unscathed. 


2.9.8 The Necessity of Demiurgic Creation in Accordance With Divine Intellect 


Our opponents ask why the world was created. This is ultimately the same thing as asking why Soul exists, and why the 
Demiurge creates. Such questions must come from people who suppose that there is a beginning to Eternity, and that 
the Demiurge creates by changing things from one form into another. They should listen to our teachings about the 
nature of these issues so they can avoid insulting the Divinities. They all too easily slander the very things which are 
worthy of the utmost respect. 


No one can rightly fault the Soul of All for its governance of the sensible world, as it is a reflection of the splendor of 
the Intellectual Realm. The sensible world is brought to life as a cohesive whole. Nothing in it exists separately from the 
transcendent whole. Everything is organized according to the greatest Wisdom such that all things are in their proper 
place. While the sensible world is only an image of the Divinities above, this is necessary. The sensible world cannot 
simultaneously be an image of the Divine and the Divine itself. Yet this does not have to be seen as an inadequacy. It is 
hardly a fault to be like a statue made in the image of Gods. Further, though it is a copy, it is not completely dissimilar. 
The sensible world possesses all aspects of the Divine which it can possibly express. 
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The sensible world is necessary, and it is not the result of some deliberate decision. The Intellectual Realm cannot be 
the end of emanation. Its existence is of two natures. One is its existence in of itself, the other is its creative power. 
After all, only something with no power at all could be the end of emanation. The only things which do not create are 
those things which cannot. Yet the Divine Intellectual Realm is full of limitless power, and so it Eternally creates. 


Can we even imagine the nature of a world better than the one we exist in? This sensible world must be a faithful 
reflection of the Divine Intellectual Realm because it is created out of necessity as a result of the Divine Intellectual 
Realm's power. Since everything in the sensible world is necessary, there is no room for improvement and there can be 
no better world imaginable. Even earth is full of Animated and Immortal Beings. The Heavenly Realm of stars and 
planets is crowded with them. Surely the stars and plants above are like Gods. Their movement is perfectly in harmony 
with the movement of the universe itself. What could possibly get in their way? They cannot possibly experience the 
vices of life or the Evil flux of Bodies. Bodies which destroy other Bodies and are eventually destroyed themselves. 


Since the stars and planets above are in perfect harmony, they must perfectly receive Intellect from the Divine itself. 
Then how can anyone be so arrogant as to assume that our Wisdom could be greater than theirs? Human Souls have 
descended in accordance with the governance of the Soul of All. How are we supposed to consider that which is 
contained within the Soul of All as being superior to it? Within the realm of Soul, that which governs is superior to that 
which receives governance. 


If our opponents suppose that our descent was a choice, then why complain about the consequences of our own 
decision? What issues can they have with Human Life if it is a choice that can be abstained from? Since the order of the 
sensible world allows us the opportunity to participate in Intellect, shouldn't we consider this life dependent on this 
Realm of Intellect? 


2.9.9 The Importance of Recognizing Divine Justice 


Our opponents might focus on poverty and inequality of wealth and power within this world. Yet the Virtuous person 
does not concern themselves with such things. The Virtuous person knows that the wealthy is not better off than the 
poor, and that those with power are not better off than the average citizen. The Virtuous person leaves such 
preoccupations to the other kinds of people. For the Virtuous know that there are ultimately two kinds of people, 
those on the Virtuous path of the Sage and those of the Human masses. The aspiring Sage seeks to reach the pinnacle 
of return to the Divine above. Within the life of the Human masses there are two additional kinds. One which is mindful 
some Virtue and thus participates in some Good. The other which is so mundane that it only serves to produce the 
necessities required for more admirable endeavors. 


Consider those who commit murders, or those who otherwise become enslaved by their passions and pleasures. Such 
errors are not made by a true Intellect, but by Souls undeveloped as if they were children. If life is like a training ring, is 
it not justified in having winners and losers? For if you are wronged, this poses no danger to the part of you which is 
Immortal. If you are murdered, consider yourself liberated from this life. If your citizenship in life is so abhorrent to 
you, then you can leave it much the same as you can leave a city which you dislike. 


It is seen as just that there are penalties and rewards which are given in accordance with the circumstances of life in a 
Human society. Why then complain of the justice as distributed within the world itself? For in the world, virtue is 
rewarded and vice receives its proper punishment. It is the same concept to say that in Human society there are merely 
statues of Gods, but the world itself contains the Gods themselves. The Gods themselves are of course immune to the 
judgments passed onto them by mere Humans. The Gods put things of this world into their proper place, and put 
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people into new lives in accordance with the consequences of their previous lives. The people who do not recognize 
this are bound to view the Divine with such insolence such that it becomes vulgar in of itself. 


A Human being's task in life is to strive towards becoming the best possible version of themselves. We must further 
avoid the mistake of thinking that this is possible for ourselves alone, for such a view precludes Goodness within 
ourselves. We must recognize that other Humans have achieved greatness. We must recognize that there are Good 
spirits (i.e. Daemons, Guardians) and Gods themselves whose presence is immanent, but whose contemplation is of 
the Divine alone. We must recognize and honor the most supreme Soul, the Soul of All, which governs this world. We 
must honor the Intellectual Gods and the supreme ruler of the Intellectual Realm, which is Intellect (i.e. Nous) itself. 
For the Good of Intellect is manifest perfectly in the multiplicity within the Divine Intellectual Realm. 


Those who understand the Divine do not conflate it into one thing, but understand that its greatness is expressed in 
multiplicity. For the Divine Intellect remains itself, while emanating all of the Divine Intellectual Beings. The Intellectual 
Beings are all emanated from and contingent on Divine Intellect. The whole of the world is contingent on and 
emanated by the Divine Intellect as well. The Divine Intellect announces its decrees to those who contemplate it and 
witness its messengers (i.e. the stars and planets, which are Gods). Though the Gods of this world are not Divinity itself, 
we are in no way justified to pass judgement and blame onto them. We should not forget that a Human is vastly 
inferior and in no position to make such judgements. The better the Human, the more modest they are in relation to 
the Gods, and the more compassionate and understanding they are to all lives. Even those of other Human beings. 


We must avoid an oversimplified view of Divinity and maintain humility with respect to our place in nature. Our 
humble goal should be to reach as far as we are able to given our limitations as Human Beings. We must also pay all 
other Beings respect for their place as emanations from Divinity itself. We cannot arrogantly insist that Humans are 
next in rank to Divinity itself. If we allow ourselves to entertain such a ridiculous fantasy, we also deny ourselves the 
ability to reach our potential as Human Beings on our journey towards reunion with Divinity. Indeed, we may rise to 
the likeness of a Divine Intellectual Being. Yet to arrogantly place ourselves beyond Intellect itself can only cause us to 
descend from it further. 


Fools readily accept such absurdities the moment they hear about them. They want to hear that they will not only be 
superior to other Human Beings, but that they will be superior to the Gods themselves! This is a result of the arrogance 
inherent to Human Beings. Even a humble and simple citizen is vulnerable to the assertion that they are they are 
children of Divinity itself, and that other people and their Gods are not. People believe it when they are told that they 
are superior to the Heavens, even though they have done nothing to be worthy of such distinction. Such foolishness is 
like people who have never heard of numbers asserting that they are thousands of meters (i.e. cubits) tall, while 
insisting that everyone else is less than 3 meters (i.e. cubits) tall. Such a fool does not know what a meter is, and at 
most has a vague notion that a thousand meters is of a considerable length. 


Such arrogance brings up another point. Our opponents believe that their supreme God cares and provides for them. If 
this is really true, how could such a supreme God be indifferent about the world in which they exist? Perhaps their 
supreme God is too busy to look after this world. Yet if that is so, then such a God would be too busy to look after 
people as well. Surely if such a God cares for people, such a God also cares for the environment people live in. If such a 
God cannot see the cosmos outside of itself, it cannot see the people within the cosmos outside itself either. 


To say that Human Beings do not need the care of Divinity is false. Divinity sees that the world is arranged as it should 
be, including the people in it and the conditions these people experience. Those who are friendly with the Divine 
humbly accept the results of Divinities governance. They are right to do so, for the proper order of things does not 
depend on the experience of a Human Being. It depends on the totality of all circumstances in the cosmos. A friend of 
the Divine pays the respect to all things that they are due. A friend of the Divine directs themselves towards the path of 
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reunification (which all things that can direct themselves are capable of). This path is not limited to one type of Being. 
All Beings which succeed in this journey obtain bliss, while everyone else meets a fate in congruence with their nature. 


It is wrong to assume that only oneself can achieve this Happiness. Further, to merely assert oneself as being in 
possession of Happiness is insufficient for achieving true possession of Happiness. There are many people who brag 
that they have achieved some Good while remaining perfectly aware that they haven't really done so. Some people 
even truly believe that they have reached it in spite of the fact that they have not. The biggest fool of all believes that 
they alone have achieved Goodness, when they alone have not. 


2.9.10 Outline of the Most Absurd Tenet to be Refuted 


We could analyze each claim made by the school of our opponents and evaluate how they stand to reason. Yet we will 
avoid doing so as gesture of friendship to those among us who (perhaps embarrassingly to us) were involved with the 
school before our friendship began and somehow remain attached to it. This school presents it positions freely enough, 
whether it is to give off the appearance of validity or because its students actually believe in the doctrines genuinely. 
Nevertheless, our intended audience is not the school itself, but those among our friends who are drawn towards it. 
Although we have little hope of convincing the school itself, we hope to protect our friends from being drawn in by a 
school which does not offer proof of their claims. How could this school provide any proof? Their beliefs are express 
using arbitrary and unquestionable commandments. A different tone would be required to deal with people who 
directly attack the Beautiful and Wise teachings of Divinely inspired philosophers (i.e. Plato), but we shall leave that 
aside. Those of our friends who have been paying attention this far already possesses the tools to address every other 
claim made by the school of our opponents. 


We will address one last tenet of this school before changing our focus. We must address it, for it surpasses all of their 
other tenets in foolishness (if it can even be called foolish). This claim is that Soul and a certain Wisdom (i.e. Sophia in 
Gnosticism) has descended downwards. Either Soul descended First causing Wisdom to descend also, Wisdom 
descended First causing Soul to descend also, or they both had an inclination to descend simultaneously (perhaps 
because they are conflated to be one in the same). They hold that all other Souls, acting like arms of Wisdom, enter 
into bodies, such as Human bodies. Yet somehow, the primordial Soul, whose descent was the basis for the descent of 
the other Souls, did not truly descend in actuality. Rather its descent is like the illumination of darkness. This 
illumination of darkness produces the formation of an image of Soul into Matter (i.e. Wisdom, the image of the Soul in 
Gnosticism). Afterwards, from this image of Soul another image is formed (i.e. the Demiurge in Gnosticism) beneath it 
through Matter, Materiality, or whichever of the obfuscating niche terms they choose to call it (i.e. Fruit of the Fall in 
Gnosticism). The Demiurge then rejects its mother, Wisdom, and becomes severed form it. Afterwards, the Demiurge 
serves as the master of the sensible world. The entirety of the sensible world, down to the smallest image Formed into 
Matter, is derived from this Demiurge and has no link to its mother Wisdom. This view is so absurd and blasphemous, 
that it can only be thought of as contemptuous. 


2.9.11 Analysis of Illuminating Darkness and Procession of Images 


For one, if Soul has merely illuminated the darkness (i.e. Matter in Gnosticism) without descending, how can anyone 
rightly say that it has fallen? The fact that light emanates from it and reaches the sensible realm does not justify the 
claim that Soul has fallen in any way. The only way such a claim makes sense is if Soul needs to move down to the 
sensible realm to facilitate this illumination. If Soul illuminates the darkness of the sensible world while remaining 
above it, what is to stop the things which are superior to Soul from providing illumination as well? 
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If Soul creates a rational plan for the order of the universe, and then illuminates the darkness using this plan, why is 
this process broken down into two steps? Why doesn't Soul illuminate the darkness (i.e. impart Form into Matter) at 
the same time as it discursively creates the images it will use to illuminate the darkness? Put another way, why doesn't 
Soul impart Form into Matter along the way as it generates its plan for the formation of the sensible world? 


Our opponents refer to this rational conception of the sensible world as the foreign land. They hold that the creation of 
these foreign lands was the cause of the downfall of the superior beings who created it, but this cannot be the case. 
Our opponents hold that the illumination of matter produced images of Soul instead of bodies. Yet Wisdom and Soul 
have no need for darkness (i.e. Matter). Anything created directly in their image would be similar and remain 
connected to them. Thus, they would have no need of darkness either. What is the nature of these images of Soul? Are 
they Beings, or merely a thought (as they say)? 


If they are Real Beings, then what differentiates them from Wisdom and Soul? If an image is distinct from the Soul 
associated with Wisdom, then it must be the Soul associated with the animation of bodies (i.e. the Unreasoning Soul). 
The issue here is that the purported purpose of these images is for them to glorify their creator. How can something 
created without the ability to think have the cognition to honor its creator? What could our opponents mean when 
they say that such an act of creation is out of arrogance and pride? Certainly this destroys and idea of creation via 
representation and planning. What is more, why would the mother of the Demiurge create it out of image and 
darkness? 


If images are just thoughts, then our opponents need to explain what they mean by this, and why they choose to use 
this term. Further, they must explain how anything else is created unless Soul imparts these thoughts with the capacity 
for creation. Yet how could creative power reside in a created thing that is not real? They speak of a procession of 
created things, but they have no argument or reason for the order they present. For example, is Fire created First, and 
then everything after it? 


2.9.12 The Cause of the Sensible World and Soul's Descent 


How does the image which acts as the Demiurge go about generating the sensible world? In order to create things in 
the image of Real Beings, this Demiurge would need to have perceived these Real Beings. Yet since this Demiurge and 
its mother were generated after the Real Beings, how could they know about things that occurred before they were 
able to perceive them? 


Our opponents tell us that they themselves have come into the sensible world as genuine Souls (which were around 
before Wisdom and the Demiurge), not merely Images of Soul. They say that through great difficulty a select few 
among them have been able to penetrate beyond the fog of the sensible world and remember Real Beings they had 
encountered before. Yet the Demiurge and its mother Wisdom are said to have been able to conceive of these Real 
Beings (if only diminished versions of them). Not only do they say that Wisdom and the Demiurge can form a 
conception of these Beings (in spite of the fact that they never witnessed them), but also that they can attain an 
understanding of the nature of the Intellectual realm antecedent to the sensible world. They say that Wisdom and the 
Demiurge use this knowledge to discover the Elements of the sensible world. 


Why did Wisdom begin by generating the element of Fire? Did Wisdom deduce that Fire had to be First? If not, then 
why not start with a different element? If Wisdom created Fire First because it conceived of Fire First, why not extend 
to the entirety of the sensible world? Surely a conception of each of the Elements could only come from a conception 
of the entire sensible world as a whole. So, then why not generate the entire sensible world at once? 
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An allegory of the Demiurge as an artist or craftsmen is not warranted. The generation of the sensible world must be in 
accordance with the laws of Nature. It is not prudent to try and learn about the process of creating worlds from the 
process of creating arts and crafts. Art and crafts as a whole are posterior to Nature and the generation of the sensible 
world itself. Even today, the generation of new particulars by the forces of nature today do not occur in a strict order. 
We do not see bits of Fire, Water, and Earth generated one at a time, only to be mingled together afterwards. What we 
see is that all things are produced harmoniously and in conjunction with one another. The entirety of the potential for 
a living thing is present in its Ideal Form, which then is impressed into the germinated seed or fertilized egg that 
becomes the life itself. All of the Elements within a living thing increase in tandem as the seeds germinate or the 
embryo grows over time. Isn't it reasonable to say that this is true for the sensible world as well? Why shouldn't we say 
that all of the Elements are already present within the Ideal Form of the sensible world, which then is impressed onto 
Matter? Perhaps our opponents will arrogantly claim that they (supposedly being among the select few genuine Souls) 
would have created the sensible world this way, but that the Demiurge was too stupid to do so. 


This supposedly limited Demiurge was able to generate the Heavenly realm, devise the circular paths of each Heavenly 
body, and calculate the declines and inclines of the Zodiac. This is clearly not the work of an unintelligent lessor Being, 
but must be the work of a master. We hold that the Demiurge, the All Soul, is subservient only to the most Divine 
Beings and receives its power and instructions from them directly. 


Even our opponents begrudgingly admit this in spite of themselves. For this is the only way anyone can truly conceive 
the act of illuminating darkness (as Gnostics put it). How could this illumination take place unless it was absolutely 
necessary? This illumination must either occur naturally or unnaturally. If this process is naturally occurring, then it 
must have always been occurring. After all, natural processes do not require someone or something to initiate them. 
They happen organically. If this illumination of darkness is not a naturally occurring process, then we have found an 
unnatural process which is antecedent to the sensible world. This is because the illumination of darkness is the process 
which generates the sensible world. Because things which are discordant to nature are Evil, this would mean that Evil is 
also antecedent to the Natural world and has its seat in the Intellectual Realm. Evil will thus be the manifestation of its 
Intellectual Principle, and Soul will bring harm to the sensible world instead of the sensible world causing harm to Soul. 
In short, this doctrine place Evil as one of the most primordial Principles, along with Matter in which Evil arises. After 
all, our opponents say that after Soul fell, it illuminated the darkness (i.e. Matter) which was already present. 


So where did this darkness come from? If they say that Soul created it after its fall, then they arrive at a contradiction. 
Where could Soul fall to if there was no darkness beneath it to fall to? Since darkness does not exist before the 
downfall of Soul, it cannot be the cause of Soul’s downfall. Soul must descend as a result of its own nature. Since the 
Fall of Soul is a result of its own nature, we can trace the cause of this to the source of Soul’s nature, and ultimately 
back to the most primordial of First principles. 


2.9.13 The Sensible World Has Purpose and Should Not Be Scorned 


Those who complain about the sensible world fail to understand their insolence in doing so, and fail to see the path 
that this insolence puts them on. They do not understand the order of procession and the continuity which connects 
everything from First, to Second, to Third, and so on until their ultimate conclusion. Nothing should be scorned for 
being inferior to that which comes First. We must humbly accept that everything has its place within nature while 
striving to reunite with the First principles. While our opponents see this as a withdrawal from the tragedy of the 
sensible world, in reality everything is arranged graciously for the benefit of the whole system. 


The sensible world is only frightening to those who have not received knowledge of the way things are and the reasons 
they must be that way (i.e. gnosis). While the Heavenly realm is comprised of Fire, this does not make it frightening. 
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The movements of the fiery celestial bodies are in harmony with the whole, which is to the benefit of Earth as well. 
Further, our opponents ought to judge the celestial bodies based on the content of their Souls. After all, our opponents 
anoint themselves as honorable based on the supposed content of their own Souls. 


The Heavenly bodies are greatest among bodies in both size and beauty. Their movements are perfectly cooperative 
with Nature. Their existence is guaranteed as a result of the Eternal First principles. Their importance is demonstrable 
given that they comprise a large portion of the cosmos and serve to make it complete. If Humans are said to rank highly 
among living Beings, then surely the Heavenly bodies rank higher. They provide order and beauty, never tyranny. We 
cannot blame them for tragic events. While they may signal that tragedy will come, they do not cause tragedies 
themselves. As for the influence the Heavenly bodies do impart onto others, the fate everything meets is also 
influenced by many other factors. The destinies of Human beings are caused by the time of their birth, the place of 
their birth, and the disposition of their Souls. To do so is to confuse the nature of things in the sensible world with the 
nature of things in the Divine. 


It is not proper to consider Evil as a gradient of decreasing Wisdom, as though those things with less Wisdom were 
somehow more Evil. The fact that plant life is less Wise than animal life does not make it more Evil. The fact that non- 
sentient animals are less wise than sentient ones does not make them more Evil. If it did, we would be forced to admit 
that the Divine was Evil as well since there are grades of Wisdom there too. While Soul is inferior in Wisdom to Nous 
(i.e. Divine Intellect), Nous is inferior in Wisdom to the One (i.e. The Good). 


2.9.14 An Examination of Spirits Causing Disease, and Motivations for Such a Belief 


This is not the only way our opponents insult the Divine. They create magical spells and charms and believe that they 
can use them to reach Soul. They even believe that they can reach beyond Soul and contact Divine Intellectual Beings. 
They believe that they can coerce superior beings with their enchantments. What else could they mean when they 
claim that if you master the words and rituals of their own creation, you can reach these supreme Beings and produce 
results to your own benefit? Since they appear to believe that their own words are more dignified than the supreme 
Beings they hope to reach (since these words supposedly can compel them), they unwittingly deny the dignity of these 
supreme Beings. 


They claim that they can cure themselves of disease. If they mean that they can cure themselves by living a healthy and 
temperate life, they would be correct and in congruence with Wisdom. But if they assert that diseases are caused by 
spiritual forces, and claim that they can cure such diseases by exorcising these spirits, they are only charlatans 
attempting to impress the masses with their supposedly magical powers. Those who think critically will come to see 
that disease is not caused by spirits, but by overexertion, overconsumption, poor nutrition, deterioration of the body, 
and disordered bodily functions. 


The true nature of illness is made clear by the things which successfully treat them. A disease is usually cured variously 
by the administration of medicine, the expulsion of poisons from the stomach, the letting of blood, or by fasting. How 
can our opponents explain this? Does fasting starve the spirit, driving it out? Does the purging of the stomach or blood 
also purge the body of the spirit itself, or does the spirit remain in the body? If the spirit is not purged when a person 
becomes well, why doesn't the spirit continue to make the person sick? If the spirit has been expelled as well, by what 
mechanism do these cures expel it? If it is because the spirit is feeding off of the disease, then the disease is not caused 
by the spirit as they claim. If a spirit enters into our body without any physiological cause, then why isn't this constantly 
happening, making us perpetually ill? If there is a physiological cause which invites the spirit, again we must conclude 
that the nature of illness is physiological, and we have no need to posit a relationship with spirits. Surely it is not the 
case that spirits are sitting by, waiting to possess us at the moment that any physiological ailments present themselves. 
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The motivations for our opponents should now be clear. In fact, this is in large part why the topic of disease and spirits 
has been given this much attention. It is up to you to examine the other claims made by our opponents with reason 
and care. You will see how our form philosophy cultivates a simple and honest moral character in addition to its other 
benefits. We seek clarity of thought and reason, humility and reverence for the Divine, confidence tempered by reason, 
and understanding by prudent and logical investigation. Comparisons to other schools of thought should be 
approached with these goals and strategies in mind. You will find that the tenets of our opponents are bound by a 
different agenda which does not deserve any more examination here. 


2.9.15 The Consequences of Ignoring Virtue 


There is one thing that is deserving of more examination here. Namely, the effect the doctrines of our opponents have 
on the people who are persuaded by them. These doctrines breed a hatred and disdain for the world and the things 
within it. 

There are two leading theories as to what the goal of life should be. One advocates bodily pleasure as life's ultimate 


goal. The other advocates for virtue and Beauty, with the desire for such stemming from the Divine and leading back to 
the Divine (see notes on Ennead One, Second Tractate). 


Epicurus denied Divine Providence, and thus concludes that all anyone has left is the pursuit of bodily pleasures. Our 
opponents hold a doctrine even more dangerous than this. They place blame on the administration of the world by 
Divine Providence, and scorn Providence itself. They accuse it of wrongdoing, and reject all of the laws and Virtues 
which have been discovered to be in accordance with it throughout history. They deny that Beauty can be found at all 
among Human life. They even deny the Justice and Temperance which is intrinsic to all Human Beings and can be 
refined through education and training. In short, they deny Human Virtue of any kind. They're left with the selfish 
pursuit of things that will advance their own life. People who adhere to such doctrines will become despicable, unless 
their intrinsic character just so happens to be better than such poisonous teachings. 


Their problem is that they deny any Good in the present world, so they see no reason to pursue Good in this life. They 
can only look forward to something they expect to come to them in the future. If they truly possessed gnosis (i.e. 
knowledge), they would know that they shouldn't push off the pursuit of Good for another time. They would know that 
to achieve Goodness in higher spheres, they should First improve themselves in the lower spheres. Those who can 
conceive of Beauty at all receive this ability from the Divine, and this imparts onto their nature an intrinsic ability to 
understand the limited gratification bodily pleasures can offer. Those who don't possess any Virtue are not motivated 
to these higher goals, and cannot progress towards Divinity. 


This school of our opponents is characterized by its lack of any account off Virtue. They do not define Virtue, they do 
not describe the different aspects of Virtue, there is no mention of ancient teachings about Virtue, they do not teach 
what constitutes Virtue and how it is cultivated, and they do not mention how the Soul ought to be cared for and 
purified. They make vague statements, such as "Look to God", without any instruction as to what this means in terms 
of practical application. For all we can discern, it could be possible to look to God without sacrificing any bodily 
pleasure or reigning in our bodily impulses. To them it might be sufficient to repeat the word of God while being owned 
by every passion and appetite, and without any need to overcome them. 


In fact, it is Virtue that leads one towards the true goal of a life. It is virtue that illuminates the Divine when combined 
with Wisdom in the Soul. When uttered without Virtue, God is nothing more than a name. 
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2.9.16 We Should Not Hate the Sensible World 


To hate the sensible world, the Gods within it, and all other Beauty within it does not make someone Good. In fact, a 
truly Evil person would already hate the Gods. Someone who was only partly Evil might not hate the Gods, but such a 
person would certainly become completely Evil once their hatred of the Gods began. 


In spite of the fact that our opponents claim to respect the Intellectual Gods, their disdain for the sensible world proves 
otherwise. How could they love the Intellectual Gods when they hate the creations of these Gods so much? Surely if 
you love something, then you will have some level of affection towards things which resemble it. Yet our opponents 
have only disdain for the images of the Intellectual Gods they claim to admire. Our opponents hate the children whose 
father they claim to love. Indeed, every particular Soul is like a child, and its source Intellectual principle is thus like its 
father. In the Heavenly bodies, their Souls are much more closely linked to their Intellectual source than those of a 
Human. This is to say that the Gods of the sensible world (i.e. the Heavenly bodies) are aligned with the Gods of the 
Intellectual realm. The sensible realm cannot be severed from the Divine Intellectual Realm. This fact will be discussed 
elsewhere, but this is mentioned at present to prove a point. If someone claims to have disdain for the objects of the 
sensible world while proclaiming to love the Gods of the Intellectual realm, then they do not understand the nature of 
the Gods. At best, they know their names. 


How can anyone be pious if they deny that Divine Providence also extends to the sensible world? How can anyone be 
taken seriously if they also claim that Providence extends to them, but not to others? Did it only extend to them when 
they were in the intellectual realm, or does it reach them in the sensible world as well? If it only reached them in the 
Intellectual Realm, why did they leave? If it extends to them here, why isn't Divinity (i.e. God in Gnosticism) here as 
well? How will Divinity know that they have not succumbed to the sensible world and become Evil? If Divinity knows 
about those in the sensible world who have not become Evil, it must also know the ones who have. It must keep track 
of everyone to make such distinctions. In that case, Divinity is present (via however it tracks who is or isn't Evil) to 
everyone, and is thus present in the sensible world. Thus, the sensible world participates in Divinity. If Divinity is not 
present in the sensible world, it is also not present among our opponents, and they should have nothing to say about it 
or its reach. 


In any case, whether Divinity extends to our opponents or not, it certainly provides for the sensible world and will not 
abandon it. Providence extends to the whole of the sensible world more carefully than it extends to its particular parts. 
For Participation in Divinity is much more comprehensive for the Soul of All than it is for any particular Soul. This is 
validated by the fact that the sensible world exists and is highly ordered. After all, isn't the whole of the sensible world 
ordered in better accordance with the Intellectual than these supposedly intelligent teachers among our opponents? In 
fact, the comparison to the sensible world and these fools would be blasphemous in of itself were it not made only to 
prove a point. 


Scorn for the sensible world could only exist in a fool devoid of reason and blind to both the Intellectual realm and 
sensible world itself. How could a musician who understands the beautiful harmony of the intellectual Realm not be 
moved by the beautiful harmony in music when they hear it with their own ears? What mathematician who 
understands the beautiful proportions of geometry is not moved by seeing these proportions in the sensible world with 
their own eyes? Consider even visual art. When people see a piece of artwork, they recognize that it is more than a 
mundane physical object. They recognize that it is a representation of something more, a representation of something 
Ideal (i.e. Intellectual). The recognition that this piece of art is a physical representation of something Ideal is like a 
process of remembrance. This recollection of the truth is the same process which brings about an experience of love. 


If the sight of a Beautiful face can lead our minds to the Divine Intellectual Realm, how can the same process not occur 
when we witness the vast Beauty of the sensible world? How can someone fail to see the Beauty in the symmetry and 
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order of the stars above? How foolish must someone be not to see that the Beauty of the Intellectual Realm is 
reflected in the sensible world? Clearly, someone who cannot see the Beauty of the sensible world has no 
understanding of its source either. 


2.9.17 Beauty of the Sensible World Reflects Beauty of the Divine 


Perhaps our opponents derive their hatred for the Sensible world from a misreading of Plato. After all, Plato warns us 
that the body is a hindrance to the Soul, and rightly teaches us that the sensible world is inferior to the Intellectual 
Realm. Then they should use their capacity for reason to negate the sensible world away and abstract what is left. They 
will find that the Intellectual Realm remains, which contains the Ideal Form of the sensible world itself. They will find 
Soul, which imparts bodyless magnitude (i.e. space) into the sensible world as commensurately as is possible with the 
greatness of the Ideal Form of the sensible world. Then, they can choose how to view the sensible world. Either it is in 
motion under the administration of Divinity from beginning to end, or it is at rest because there is nothing within it yet 
to be moved. In either case, they will have obtained a good impression of the Soul which governs the sensible world. 
Now let them imagine a body as governed by this Soul. This body then does not affect Soul whatsoever. Rather, Soul 
imparts into this body everything that it possibly can. After all, Divinity does not covet anything. Finally, they should 
recognize that this Soul must have all of the power necessary to impart as much of the Beauty of the Divine as is 
possible to this body of the sensible world. It is this Divine Beauty which motivates and moves Soul, as Soul is Divine as 
well. 


If our opponents do not recognize this Beauty in the sensible world, then they must not distinguish between Beautiful 
and Ugly bodies. Further, they shouldn't distinguish between Beautiful and shameful conduct in life. They should not 
recognize the Beauty in anything of the sensible world, and therefore they would have no way to contemplate the 
Beauty of Divinity itself. The Beauty of the Divine is the source for all Beauty in the sensible world. Thus, those who are 
not moved by the Beauty of the sensible world cannot be moved by the Beauty of Divinity. This is because the Beauty 
of the sensible world is the same as the Beauty from the Divine Intellectual Being from which it is derived, only 
contingent and diluted. Our opponent’s scorn for the Beauty of the sensible world is only justified if it is aimed at 
avoiding the lustful temptations of young women and boys. In actuality, their self-satisfaction does not come from 
scorning what is ugly, it comes from the perverted pride of hating things that they once recognized as desirable. 


We should take note that a part of something cannot be as Beautiful as the whole it belongs to. Even the collection of 
every individual part of something cannot be as Beautiful as the cohesive whole. So, our opponents should see that in 
the realm of sense objects and particular parts, any particular thing which is of great Beauty (such as Daemons) only 
serves to prove the Divinity of that which generates it. Such an understanding serves as recognition that the Divine 
must be supremely Beautiful, and is not evidence of mistaken focus on the objects of the sensible world. The Wise uses 
the Beauty of the sensible world as a means to understand the Beauty of the divine. 


In anything which is truly Beautiful, it must be Beautiful both inside and out. An inner Ugliness must manifest externally 
as well. Anyone who believes that someone can be Beautiful on the outside, yet vile on the inside does not understand 
what Beauty really is. The closest thing to a person with a Beautiful exterior and an Ugly interior can only be someone 
who is Beautiful in Essence, but who has acquired Ugliness accidental to their nature. There are many traps and 
obstacles in the sensible world. 


Yet what obstacle could prevent the whole of the universe from being Ugly inside? Clearly it is Beautiful on the outside, 
and so it must be on the inside as well. Things which are imperfect at their generation can certainly fail to reach 
perfection. Perhaps it is impossible for them to reach perfection. Yet the whole of the universe is not born imperfect. It 
is not like a child, which must grow out of its own immaturity. Since it always has been the whole of the universe, it 
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doesn't even make sense to think of it as growing. The same is true for the Soul of All (i.e. the Soul of the universe). It 
cannot grow and improve. If we somehow granted growth of the Soul of All as possible, it would still be impossible for 
it to grow worse and more Evil. 


2.9.18 The Fatal Errors of Vanity, Jealousy, and Ignorance 


Our opponents may say that our view binds our Soul to our body, while their beliefs help their soul to take flight and 
abandon the body. To dismiss this absurdity, consider the following hypothetical scenario. Two people live in a 
Beautiful house. One of these people curses its construction and architect, but keeps living in it in spite of these 
complaints. The other person admires the proficiency of the architect, and happily lives in the house until they no 
longer require a house to live in. The first person considers themselves to be wiser and in a better position to leave the 
house, as they know its walls are made of Soulless stone and wood. They see that it is far from Ideal. Yet this first 
person fails to see that their real distinguishing characteristic is an inability to bear with the necessity of living in a 
house (assuming that their complaints aren't secretly an indication that they find the stones and wood Beautiful). So 
long as we are embodied, we must dwell within the body that Soul has effortlessly provided to us, as if Soul were a 
loving sister. 


Do our opponents balk at calling Soul a sister, while readily referring to the most mundane of Human beings as their 
brother? Could they be so vile as to be offended at the prospect of kinship with the sun, the stars, the Heavenly bodies, 
and the Soul of All itself? Perhaps they are on to something, as kinship with such Beautiful things is not for the vile. 
Only such beings which have become Good are no longer merely a body, but embodied Soul. The way in which they 
animate bodies is in harmony with the animation of the whole of the universe by the Soul of All. This entails 
temperance, self-restraint, avoiding conflict, prevailing over temptation, and reaming steadfast even when things are 
difficult. The Soul of All then remains resolute, as there is nothing which can affect it. 


Human Beings must seek Virtue to avoid these assaults. We can render these blows smaller with Intellectual focus, 
eventually nullifying them through strength and maturity. When we reach the point at which we are hardly phased by 
these temptations and distractions, we imitate the Soul of All. When we finally attain likeness to the Soul of All, our 
goals become the same as those of the Soul of All. We must leverage our natural gifts and work hard to achieve this 
state of contemplation, but the Heavenly bodies are this way from the start. 


Our opponents may claim that this achievement is reserved for themselves alone, but this vanity does not bring them 
any closer in actuality. They claim that they can leave this universe behind, while the Heavenly bodies are bound to 
maintain the order of the sensible world. Yet such claims betray a lack of understanding as to what it means to have 
left. They do not understand how the Soul of All cares for those things which are not ensouled. We seek to be free from 
attachment to the body, to live a pure life, to be unfazed by death, and to understand that which is above and strive 
towards it. Yet we seek this path without jealousy of other people who possess the same goals and pursue them with 
dedication. Our opponents claim that such people are not really on the right path, and make the same error in their 
assessment of the Heavenly bodies. To our opponents, both are standing still. Yet our opponents deny that the stars 
can see beyond the sensible world because they themselves fail to see that their Souls are outside of the sensible 
world. 
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